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CHAPTER I 
INT ROW CT I ON 
1. THE PROBLEM OF THE DISSERr.ATION 
The purpose of this dissertation is to determine the attitudes 
of the pre-exilic, canonical prophets toward their contemporary cultus. 
Certain statements of these prophets seem unequivocally opposed to the 
1 
cultus. Other statements from the same prophets suggest that they were 
sympathetic toward the cultus or perhaps even cult fUnctionaries them-
2 
selves. The extent to which these variant passages reflect the atti-
tudes of the writers toward the cultus will be examined in the following 
presentation. 
2. DEFINITIONS 
This study is primarily concerned with the pre-exilic, canonical 
prophets,--Amos, Hosea, Isaiah, Micah, and Jeremiah. Before the eighth 
century and after the exile (587), the cultic r~le of the prophets is 
fairly well defined and prophetic denunciation of the cult is rare. 
The cultus includes all practical expressions of worship and 
such buildings, places, men and artifacts as are necessary in the per-
formance of worship. 
1. The best examples are Am. 5:21; Hos. 6:6; Is. 1:11-l?; Mic. 
6:6-8; and Jer. ?:2lff. 
2. Passages commonly cited are Is. 6; Mic. J!ll; and Jer. JJ:J2. 
2 
J. LIMITATIONS 
The present work is limited by the available resources, the ne-
cessity to postulate certain premises that do not have the unanimous sup-
port of all scholars and the discipline of remaining within the limita-
tions of the defined problem. 
There are relatively few documents which aid this study. From 
pre-Islamic Arabia there is practically no evidence from which to con~ 
struct a background for the Hebrew desert wanderings under Moses. The 
primary sources consist of the few chapters preserved in the texts under 
the prophets• names. This is supplemented with a limited number of ap-
propriate Biblical and extra~Biblical documents, but none of the avail-
able documents is definitive in its exposition of the attitude of the 
prophets toward the cultus. The problem of documents is further compli-
cated by the evaluation of the documents that are available. Since 
there is no universal agreement on the reliability or significance of 
the relevant documents, it will be necessary to consider the most gener-
ally accepted hypotheses. 
Further, the major problem of this dissertation is interwoven 
with many other Old Testament problems. The ultimate solution of any 
one problem depends upon the final solution of all connected problems. 
This is impossible within the scope of this work. It will be necessary 
to postulate reasonable conclusions of many related problems as a basis 
for the consideration of the major problem of this dissertation. 
It would also be outside the scope of this work to try to demon-
strate parallel relationships or applications to modern phenomena, how-
ever tempting or fruitful such a consideration might be. Certain 
3 
general principles 1olill become evident, but a fair consideration of con-
temporary examples cannot be treated in the present discussion. 
4. PREVIOUS RESEARCH IN THE FIELD 
Every scholar of the Old Testament has had to demonstrate o.r as-
sume a resolution to the apparent antagonism between the cultic legisla-
tion of the Priestly Code and the denunciation of the ctiltus by the pre-
exilic, canonical prophets. For many centuries, from the Ch.ronicle.r1 of 
-
the third century B.C. to the .rise of modern Biblical criticism in 
the early nineteenth century, one concept strongly influenced the views 
of scholars treating the prophets or the cultic law: the Mosaic autho.r-
2 
ship of the Pentateuch. If the cultic .regulations preceded the prophets 
and were the work of the founder of the Israelite nation, it would be 
unlikely to conclude that the prophets were .refuting the cultus as such. 
The traditional Judeo-Ch.ristian position .recognized the cultic attacks 
of the prophets as a rebuke against the abuses that had come about in 
the practice of the cult and a call back to the pure cultus as pre-
scribed by Moses. 3 The concept of the Mosaic authorship of the Penta-
teuch still finds strong support among the scholars of the Roman Cath-
4 
olic Church. 
1. Particularly II Chron. 23:18, 30:16, and 35:12. 
2. G. Hoberg, Moses und de.r Pentateuch (F.reiburg im Breisgau: 
Herdersche Ve.rlagshandlung, 1905), pp. 71~73. 
3. For example, O.A. Clark, The Holy Bible Containin~ the Old 
and New Testaments (New York: G. Lane and G.B. Tipett, 1847), IV, 685. 
4. Steinmuelle.r, John E. and Kathyrn Sullivan, Catholic Bibli-
cal Encyclopedia (New York: Joseph F. Wagner Inc., 1956), p. 832. 
4 
Throughout the centuries isolated scholars had challenged the 
unity of the Pentateuch, but it was not until the Reformation and the 
later waves of rationalism had created an atmosphere of scholarly free-
dom that Biblical criticism came into its own. In 1753 Jean Astruc sep-
arated two distinct narratives in Genesis on the basis of the different 
terms (elohim and yahweh) used for the deity-, although he maintained the 
'Mosaic authorship of the book. 1 By 1783 J .G. Eichorn had suggested new 
criteria for defining the elohim and yahweh documents. His study had 
pointed out repetitions and duplicate stories, diversities of style and 
words and phrases characteristic of each document. 2 Later, amidst a flood 
of new research on the Pentateuch, De Wette (1805) separated part of 
Deuteronomy (12-26) as the liBook of the Law11 found in the temple dur-
ing the reign of Josiah and Herman Hupfeld (1853) separated the priestly 
document which K.H. Graf soon dated in the post-exilic age connecting it 
with the promulgation of the law under Ezra in the fifth century.3 
The succinct culmination and formulation of these new studies, 
along with a commentary on their significance for understanding the Old 
Testament was presented by Julius Wellhausen (188J). Arranging the doc-
uments in the newly accepted chronological order, he discerned a steady 
growth in the religion of Israel from simple spontaneous observances, 
through the prophetic reforms to a complicated priestly religion after 
1. R.H. Pfeiffer, Introduction to the Old Testament Rev. ed. 
(New York: Harper, 1948), p. 46. 
2. H.F. Hahn, Old Testament in Modern Research (Philadelphia: 
Muhlenberg Press; 1954), p. 4. 
J. Ibid., p. 5. 
I. .1 1 tu.e e:x:1 e. 
Transposing the cultic documents from the pre-prophetic period 
to a later or post8prophetic period allowed radically new interpreta-
tions of the prophetic attacks on the cultus. Since these documents no 
longer bore the authority of Moses, it was accepted that the propb.ets 
may have been completely opposed to the cultus and may have denied that 
it was ever instituted or approved by Yahweh. 2 This school of thought 
has continued to be dominant in Protestant circles to the present day,3 
and is supported in recent doctoral dissertations.4 
5 
The position has, however, been seriously challenged in recent 
years by a number of Northern European scholars.5 These scholars build 
1. Ibid., p. 12. 
2. J. Wellhausen, Prolegomena to the History of Israel (Edin-
burg: Adam and Charles Black, no date given). 
J. J. Skinner, Prophecy and Religion (Cambridge: University 
Press, 1922), p. 182. W.O.E. Oesterley and T.H. Robinson, Hebrew Reli-
gion (New York: Macmillan, 1930), p. 202. E.A. Leslie~ Old Testament 
Religion in the Light of its Canaanite Background (New York: The Abing~ 
don Press, 1936), p. 171. P. Volz. Propheten gestalten von Alten Testa-
ments (Stuttgart, no publisher given, 1938)~ p. 19. G.A. Smith, 
Jeremiah (New York: George H. Doran, 1922), p. 158. E.L. Allen, Prophet 
and Nation (London: Nisbet, 1947), p. 29. P .J. Hyatt., Prophetic Reli-
gion (New York; Abingdon-Cokesbury Press, 1947), p. 118. 
4. For example, G. G. Harrop, 11 Tradi tion and Dissent in the 
Eighth Century Prophets and Jeremiah.n (Unpublished Ph. D. dissertation, 
University of Chicago, 1950), p. 119. 
5. J. Pedersen, Israel: Its Life and Culture (London: Oxford 
University, 1926). I. Engnell, Studies in Divine Kingship in the An-
cient Near East (Uppsala: Almquist and Wiksells, 1943). A.R. Johnson~ 
The Cultic Prophet in Ancient Israel (Cardiff: University of \Vales, 
1944). A. Haldar, Associations of Cult Prophets Among the Ancient Sem-
ites (Uppsala: Almquist and Wiksells, 1945). s. Mowinckel, Prophecy and 
Tradition (Oslo: Jacob Dybwad, 1946). 
6 
upon Gunkel 1 s concept of form criticism1 and argue for the existence of 
long established oral traditions behind the various literary units of 
the Old Testament. This viewpoint has two particularly significant im-
plications concerning the relationship of the prophets to the cultus. 
First, the oral tradition school denies the evolution of the 
Israelite religion set forth by Wellhausen by affirming that various tra-
aitions developed simultaneously, not consecutively. This means, for 
example~ that priestly legislation written after the exile was long in 
existence in oral forms originating in Mosaic times. Accordingly, the 
prophets could have been familiar with the priestly legislation and sym-
pathetic toward it as representing, in part, the religion of earlier 
days. 
Second, the idea of oral tradition opens speculation on the prob-
lems of transmission and final formulation of the traditions. Some of 
the Scandinavian scholars suggest that the prophets themselves belonged 
to cultic groups and one of their responsibilities was to collect and 
transmit the traditions. 2 According to this hypothesis the prophets did 
not oppose the cult, but were professional participants in it; they op-
posed the various abuses of the cult. 
The oral tradition advocates have made a great contribution to 
Old Testament scholarship by stimulating new investigations into the 
relationship of the prophets and the cultus and by presenting new data 
1. Hahn, op. cit.~ pp. 119-156. 
2. Haldar, op. cit.; Engnell, op. cit. 
7 
upon which to construct a meaningful hypothesis. The finality of their 
conclusions, however, may be seriously challenged. 
First, the thesis at various points rests on very scant evidence 
which needs reenforcement. The Traditionalists assume that there was an 
annual cultic ritual enacting the enthronement of Yahweh. Their evi-
dence is the analogous Babylonian New Year Festival and the setting of 
the call of Isaiah. This evidence is far from conclusive. Mowinckel 
goes on to assume that every Psalm mentioning the name of Yahweh as king 
or referring to the creation is a cultic poem related to this enthrone-
1 
ment ritual. The thesis that the prophets were cultic figures is dem-
onstrated on the grounds that they used literary forms found in these 
cultic poems. While such suppositions are justifiable as tentative indi-
cations of a certain hypothesis, they cannot be considered as proof of 
the hypothesis. 
Second, this position, like the Wellhausen position, represents 
a certain school of thought with specified presuppositions. It is right 
that the exponents are primarily concerned with the exposition and sup-
port of their own thesis, but it must be assumed that neither the number 
nor the value of alternative solutions can be fairly estimated by such 
an approach. 2 Alternative solutions have been suggested and must be 
evaluated. Further, there is room for new suggestions. This disserta-
tion proceeds on the assumption that a consideration of recent 
1. S. Mowinckel, Psalmenstudien, III: Kultprophetie und 
prophetische Psalmen (Kristiania: Dybwad, 1923). 
2. For example, J. Kraus, Gottesdienst in Israel: Studien zur 
Geschichte des Laubh~tten Festes (M~chen: Kaiser, 1954). 
8 
literature and a comprehensive approach to the problem may provoke new 
insight and perspective. 
5. METHODOLOGY 
The primary sources for this study are the manuscripts of the 
Old Testament and the findings of archeology. The secondary sources are 
a number of scholarly interpretations of these primary sources. The evi-
dence from the sources is used to construct a historical survey of the 
cultus and of prophecy. Then the :Biblical documents representing the 
major prophets are critically examined against the historical background 
and in the light of the suggestions of the various scholars. The rele-
vant, tentative~ conclusions are stated. 
All :Biblical ~uotations from prophetic literature have been 
1 freshly translated from the Hebrew text. Other :Biblical ~uotations are 
from J.M. Powis Smith 1 s translation. 2 The authority on ~uestions of form 
is the syllabus and class notes from a course on Thesis and Dissertation 
Writing given at :Boston University in 1954-1955 by Dr. Jeanette E. 
Newhall. 
1. R. Kittel, :Biblia Hebraica (Lipsiae: Hinrichs, 1905). 
2. The :Bible: An American Translation (Chicago: University of 
Chicago Press; 1935). 
,/ 
CRAflER II 
THE DEVELOPMENT OF THE CULTUS IN ISRAEL 
This chapter will describe the development of the cultus among 
the Canaanites and Israelites before the invasion of Canaan and the sub-
se~uent clash and assimilation between the Canaanite and Israelite cul-
tus. This description will provide necessary background for an under-
standing of the prophetic utterances regarding the cult by demonstrating 
those aspects of cult which were a part of the Hebrew tradition before 
the entrance into Canaan, as opposed to the cultic practices that had 
their origin in the religion of Canaan. A different philosophy or my-
thology1 behind the two cultures will also be demonstrated. The reli-
gion of the Israelites as it developed in the time of the Hebrew Fathers 
and Moses until it met the influence of the Canaanite cults will be de-
scribed first, followed by a description of the religion of the Canaan-
ites. The concluding portion of the chapter will be a description of 
the Israelite cult in the time of the pre-exilic, canonical prophets, 
illustrating its synthetic nature. 
1. THE ISRAELITE CULTUS :BEFORE 
THE INVASION OF CANAAN 
The development of the religion of the Israelites may be divided 
into two periods. The first represents the time between the departure 
L S .H. Hooke says: tl:r.fythology is the philosophy of primitive 
man.u Myth and Ritual (London: Oxford University Press, 1933), p. 1. 
10 
of .Abraham from Ur of the Chaldees until Jacob made his way down into 
the land of Egypt. The historical basis of the intervening stories is 
1 
no longer seriously doubted, although there is considerable variance in 
dating the episodes. General consensus places the date of Abraham's 
departure from U.r during the twentieth or nineteenth century B.C. and 
the migration of Jacob in the eighteenth or seventeenth century B.C. 2 
This period will be referred to as the period of the Hebrew Fathers. 
The second period is identified with the time of Moses. Again 
we do not have unanimity regarding dates, but the majority of modern 
scholars place the date of the Exodus in the thirteenth century B.c. 
This period in the wilderness under Moses is extremely significant 
because it .represents the normative religion of Israel to which the 
prophets make repeated refe.rence.3 
i. The Hebrew Fathers. The sources of information about the 
Hebrew Fathers are the Biblical text, archeology, and studies of compar-
ative religion. The first of these sources is the most extensive. From 
the time of Wellhausen the Biblical text has been divided into the J, E, 
P, and D documents and these are dated as independent written works. 
The earliest of these documents are from the tenth centur,y B.C., perhaps 
a thousand years later than some of the events they describe. In recent 
1. E.A. Leslie~ Old Testament Religion in the Light of its 
Canaanite Background (New York: The Abingdon Press, 1936), p. 56. 
2. Madeleine s. and J. Lane Miller, Harper's Bible Dictionary 
(New York: Harper 1 1952), p. 529. 
3. Particularly Hosea: ll:lf.; 13:4f. 
ll 
years the document hypothesis has been criticized by scholars of the oral 
traditional school of thought which characterizes the documents as writ-
ten after the exile by a literary artist employing strands of oral tra-
dition whose roots were much earlier.1 In either case the sources must 
be used with caution. In the £allowing discussion, Biblical references 
to the religion of the Hebrew Fathers will, as often as possible, be 
followed by one of the symbols, J,E,P, or D to indicate the relative 
date of the references suggested by the literary-critical school. The 
approximate dates which they give to these documents are 900 B.C. (J), 
2 850 B.C. (E), 650 B.C. (D), and 500 B.C. (P). 
The archeological data most valuable for the study of the Hebrew 
]'athers are the discoveries at Nuzi and Mari. Nuzi was first excavated 
in 1925 by Edward Chi era of the University of Pennsyl:vannia and later by 
Harvard University and the American School of Oriental Research at 
Baghdad. Several clay tablets were found dating from the fifteenth cen-
tury B.C. which described customs and laws of Northern Mesopotamia which 
paralleled accounts of the Hebrew Fathers.J The validation of the 
Genesis description of social customs allows the possibility that the 
descriptions of religious customs are equally valid. 
The city of Mari was excavated in 1935 by a group of French 
archeologists under the leadership of M.A. Parrot for the Musee du 
1. E. Nielsen, Oral Tradition (London: SCM, 1954). 
2. R.H. Pfeiffer, Introduction to the Old Testament Rev. Ed. 
(New York: Harper, 1948). 
J. Miller, op. cit., p. 498. 
12 
Louvre. Twenty thousand clay tablets were discovered which Froved t0 be 
royal documents and letters from the time of Hammarabi. These documents 
have supplied new information concerning the history, languages and cus-
toms of the last Fart of the second millenium B.c.1 These materials, 
like the tablets from Nuzi, attest the accuracy of the Biblical record 
and, thereby, suggest the validity of the Biblical descriptions of the 
religion of the Hebrew Fathers. 
A study of comparative religions is fruitful in this study. It 
may suggest or explain practices that would be Frevalent among the 
Hebrew Fathers and it may demonstrate that certain practices were not 
unique to the Hebrew Fathers. Albrecht Alt defines the religion of the 
Hebrew Fathers using parallels from the religion of the Nabatean and 
Palmyreniru1 Aramaeans. 2 Robert Pfeiffer uses the study of comparative 
religions to show that many practices of the Hebrew Fathers were accre-
tions from the Canaanite cultus.J 
The following discussion of the religion of the Hebrew Fathers 
is based on these major sources-.-Biblical documents, archeology, and 
comparative religion, and the commentary of modern scholars on this ma-
terial. The mythology or beliefs of the Hebrew Fathers will be treated 
first, followed by a discussion of their cultus. 
Scholars of the Wellhausen school have tried to discern a 
l. George Mendenhall, 1'Mari" BA, 11(1948), l. 
2. Albrecht Alt, Der Gott der Vater (Stuttgart: Kohlhammer, 1929). 
J. Pfeiffer, op. cit., p. 152f. 
13 
gradual evolution of the religion of Israel from primitive beginnings to 
mature concepts in the later periods. While religion changes, it cannot 
always be said that the change is from a primitive to a less primitive 
stage or from less mature forms to more mature forms. Mature concepts 
can exist and grow simultaneously with immature concepts. As time goes 
on, certain early practices linger and become embedded in new practices. 
The new religion cannot be described only in terms of antiquated prac-
tices that remain associated with it. The religion of the Hebrew 
Fathers could not be called animism, ancestor worship, totemism~ magic, 
demonology, or theism, yet expressions of each o£ these forms of reli-
gi0n could be found in their beliefs. Evidence of the presence of these 
various forms of belief will be considered before a discussion of the 
personal deities of the Hebrew Fathers. 
Animism is the belief that every object which has activity 
enough to affect man in any way is animated by a life and will like his 
own.1 The primitive man sees the presence of a man-like life and will 
in many parts of the physical world. The wind blowing in the trees and 
the brook flowing toward its end suggest motion and life to the primi-
tive mind. Traces of reverence toward trees and water are seen in the 
Old Testament. Yahweh appears to Abraham at the terebinth of Mor.eh 
(Gen. 12:6-8 J) and Abraham builds an altar to Yahweh at the terebinth 
of Mamre (Gen. 13:18, 18:1 J). Jacob buries his pagan idols under the 
terebinth of Moren in a passage that clearly implies that the terebinth 
1. W.O.E. Oesterley and T.R. Robinson, Hebrew Religion (New 
York~ Macmillan, 1930), p.4. 
was an abode of the deity (Gen. 35:4 E). Moses sees God in the burning 
bush (Ex. 3:2~5 J). Evidence of sacred water appears at Kadesh where 
there is a nspring of Decision" (Gen. 14:7 J)', and at Beersheba where 
the:re is mention of a sacred well (Gen. 21:22-23 E). 11 The Song of the 
Well,n a poem dating from 1250-1050 B.C., implies reverence towa:rd the 
well (Num. 21:17, 18 .. ). In later times, Hholy water" was used for a 
guilt :ritual (Num. 5:17 P). 
Stones were conside:red to be a habitation of thedeity by ea:rly 
. 1 
man; perhaps because of the unusual shapes that some of them took. In 
the Old Testament Jacob is found sleeping on a pillow of stone, aware 
that it is the abode of God (Gen. 28:11-22 J). In another passage a 
stone is the witness between Jacob and Laban (Gen. 31:44-48 JE) and a 
later verse tells of a stone that heard all that Yahweh said (Josh. 24: 
26, 27 E). 
Mountains and hills were anothe:r physical formation almost 
universally conside:red as an abode of the supernatural. Their awesome 
height, sometimes accompanied by volcanic activity, suggested the p:res-
ence of a supernatural being. Mt. Carmel (I Kings 18) and Mt~ Tabor 
(Josh. 19:22 P) a:re two sacred mountains mentioned in the Old Testament. 
There is very little evidence in the Old Testament of t.eve:rence 
to·ward heavenly bodies, yet it would be unusual if they did not play 
some role in the religious thought of the Hebrew Fathers. Abraham's 
weste:rn trek across the fertile crescent began at the city of Ur, the 
1. Oesterley and Robinson, op. cit., p. 10. 
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great religious center of the Moon~God, Sin~ and was temporarily arrested 
at Haran, the second great center of the Moon-God religion.1 It is cer-
tain, then, that Abraham was familiar with some of the heavenly deities. 
However, we have no evidence from the early documents that the Hebrew 
Fathers worshipped such deities themselves. 
Lingering traces of totemism have led some scholars to consider 
the Hebrew Fathers as totemists, although. the evidence would suggest 
that totemism was not practiced by the historical Hebrews. 2 Totemism 
means that a clan or tribe reveres some plant or animal as its ancestor 
or kin.3 Remnants of totemism are probably evidenced by many of the 
tribal names. For example, Simeon (hyena), Leah or Levi (wild cow), 
Deborah (bee), Rachel (ewe), Caleb (dog), and other tribes bear the 
names of animals. 
Ancestor worship must have also played a role in the de~elopment. 
of the religion of the Hebrews. There are certain passages in the Old 
Testament that suggest that the Hebrew tribes venerated their dead (Num. 
35 P; Deut. 19 P; Jer. J4:5; II Chron. 16:14), but there is no conclu-
sive evidence. Respect for the dead, perhaps growing out of previous 
ancestor worship is seen in the burial customs of the Hebrews, the sane-
tity that they attribute to the grave and evidence of tribal names that 
were formerly the names of deities.4 
1. H.H. Rowley, Recent Discovery and the Patriarchal Age 
(Manchester, England: Manchester University, 1949), p. 11. 
2. Oesterley and Robinson, op. cit., p. 14. 
J. Ibid. 4 .. Ibid., p. 59f. 
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Magic played a rBle in the religion of the Hebrew Fathers, just 
as it did in all early religions. The evidence of taboos is the most 
prevalent magic in the Old Testament. The taboo is the prohibition of 
contact with certain persons and things because they are believed to be 
temporarily or permanently charged with supernatural influence.1 The 
Hebrew was forbidden to eat certain animals and had to purify himself 
after eating other animals (Lev. 11 P; Deut. 14:7-20 P; Lev. 6:27, 11: 
32f. P). He was forbidden to say certain words because there was wagic 
even in the pronunciation of some words (Gen. 27:33 E). Energy w~s 
attributed to physical forms in a magical way. For example, blood was 
considered the seat of the soul (Gen. 9:6; Lev. 3:17 P). 
One more aspect of the religion of the Hebrew Fathers must be 
discussed before a consideration of their theistic beliefs. Many evi-
dences of polydemonistic belief have been pointed out in the documents 
of the Old Testament. Elmer A. Leslie claims that the Hebrew Fathers 
were not polydemonistic, although, like animism, ancesto.r worship, 
. 2 totemism, and magic, forms of polydemonism rema~ned. Oesterley through 
a study of comparative religions has identified a number of dem.ons men-
tioned in the Hebrew texts. 
He mentions three theriomorphic demons ,3 the first of which is 
the Seraphim, or fiery snake (Num. 21:6,8 J; Deut. 8:15 D). Second is 
1. Ibid., p. 15. 
2. E. A. Leslie, Old Testament Religion in the Light of its 
Canaanite Background (New York: The Abingdon Press, 1936), p. 75. 
3. Oesterley and Robinson, op. cit., p. 63f. 
the Se 1 i~im or hairy one, a visible demon who was formerly a god and 
came to be worshipped in the sanctuary (Lev. 17:7). The third is 
Azazel, originally god of the·flock, but later degraded to a demon of 
the wasteland (Lev. 16:7-28 P). Oesterley also mentions evidence of 
anthropomorphic demons.1 These references are from late Jewish tradi-
17 
tions and only suggest that their origin .would be early. There is the 
Lilith, a night hag, mentioned once (Is. 34:11-15), and Alugah, a flesh 
devouring ghoul (Prov. 30:15), and suggestions of a few others (Ps. 91: 
5, 6). A goat form of demon is mentioned in Leviticus 17:7. 
Polydemonistic beliefs are not far removed from theism. A 
particular demon became associated with a particular person o~ tribe 
and soon took on theistic characteristics, such as we find in the "God 
of Abraham, H whose chief center was at Mamre, 11 The Fear of Isaac, 11 
whose chief center was at Eeersheba, and the "Mighty One of Jacob," who 
~~s wor~hipped at Eethel, Shechem, Dothan and Mahanaim. 
Thus there are these three gods of the three patriarchs, each 
with his own protective deity, and originally these three gods 
were nothing more or less than local demons or Elim. Like 
these they had no name. Their close relationship to one definite 
person is an essential characteristic. They are guardian deities. 
The idea of a personal guardian deity is widespread over the 
whole of the ea~ly Orient •••• 2 
In the religion of the Hebrew Fathers, the worship of the 
deity was inaugerated by a personal revelation of the deity to the 
1. Ibid., p. ?Off. 
2. Max Loehr, A History of Religion in the Old Testament 
(London: Iver, Nicholson, Watson Ltd., 1936), p. 31. 
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individual, a tribal cult was founded on the basis of this revelation, 
a characteristic name for the deity was adopted (for example, 11Fear of 
Isaactt), the deity was no longer bound to a particular locality, and 
most decisive, it was believed that the deity had entered into a rela-
tionship with the cult founder and his tribe by the deity's own choice.1 
The deity became thereby a member of the clan and might be addressed by 
the family titles of 11 father~ tt ••brother, tt or 11kindred.tt2 
We can, accordingly trace the existence among the early Hebre~~ 
of two conceptions, both characteristic of their environment: 
first, a dynamistic belief in an undEifined, but real blood 
relationship between a family or clan and its god(s); and 
second, a recognition of the right of an independent man or 
founder of a clan to choose his own personal god, with whom he 
is expected to enter into a kind of contractual relationship. 
In combination these ideas must have led to a form of tribal 
religion where both the collective and the personal aspects of 
deity were present·, the former in tribal act~ of religious 
nature and the latter in individual worship. • 
The deities of the different Hebrew Fathers were distinctly 
separate gods with different characteristims and cult practices. There 
were tribal deities other than those of the three patriarchs, as the 
mention of the ttgod of Nahortt (Gen. 31:53 JE) suggests. The ultimate 
triumph of the three gods of the patriarchs may be ascribed to the 11 sur-
vival of the fittest. 114 Strictly speaking the Hebrew Fathers were 
1. Leslie, op. cit~, p. 69. 
2. W.F. Albright, From the Stone Age to Christianity (Baltimore! 
John Hopkins, 1940), p. 186-7. 
3. ~-. p. 189. 
4. Leslie, op. cit., p. 71. 
henotheists, since they believed in the existence of more than one 
deity. Eut in one sense they were monotheists, since they themselves 
worshipped only one deity. The documents of the Old Testament imply 
that the other deities belong to another and lower category from the 
gods of the Fathers.1 The practical monotheism of the Hebrew Fathers 
has led Cyrus Go.rd1:m to conclude that, 11 the significant mpnotheis tic 
development of the Amarna Age was not the ephemeral religion of Akhen-
aton but the lasting one of Abraham.1• 2 
It would be helpful to know the relationship, if any, between 
the religion of the Hebrew Fathers and the Canaanite cultus. P says 
(Gen. 49:25) that the supreme god of the Hebrew Fathers was Shaddai, 
identified by Albright as the Canaanite mountain god, Hadad, commonly 
j 
known as Baal. Albright considers the El apellations of Genesis 14-. 
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35 as pre-Israelite based on the fact that they are used in connection 
with very early shrines. 4 This would fit the Canaanite tradition of 
Baal who has superceded his elderly father, E1.5 Such speculation may 
suggest an influence of Canaanite thought upon the terminology of the 
religion of the Hebrew Fathers, but the distinctive nature of the gods 
of the Hebrew Fathers and the rare incidents of ritual that can be 
1. Ibid., p. 73 • 
2. C.H. Gordon, 11The Patriarchal Narratives" JNES, 13(1954), 58. 
3. Albright, op. cit., p. 186-7. 
4. Ibid., p. 188. 
5. ·Infra, p. 32. 
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traced to Canaanite influence reduces the likelihood that the patriarchs 
participated in the Canaanite cultus. That the Hebrew Fathers took over 
many of the Canaanite places of worship is not particularly significant. 
Otherwise evidence of the adoption of Canaanite mythology or ritual is far 
from conclusive. 
It has been difficult to determine whether or not the Hebrew 
Fathers had any knowledge of Yahweh. Hebrew tradition attributes the 
covenant and the basic relationship between Yahweh and his people to the 
Patriarchal age. 1 An examination of the individual documents brings out 
some contradictions. J says that Yahweh was known to the Hebrew Fathers 
from the beginning, 2 P says that the Fathers worshipped El Shaddai, and 
E implies that the individual gods of Abraham, Jacob and Isaac were 
revealed anew to Moses as Yahweh.3 The evidence would seem to indicate 
that Yahweh was probably not known to the Hebrew Fathers~ 
The central concept of the cultus of the Middle East was sacri-
fice. Stanley Thoburn lists five possible theories to account for the 
4 
origin of sacrifice. The gift theory suggests that sacrifice was 
prayer accompanied by a gift for the deity. The communion theory 
explains sacrifice as the partaking of the kindred animal of the tribe. 
Sacrifice may have been calculated to compel the deity to grant man's 
1. Gordon, op. cit. 
2. It must be remembered that although J is the earliest doc-
ument, it "'as written after Moses 1 time and may have read Yahweh back 
into the earlier period. 
J. E.A. Leslie, Old Testament Religion in the Light of its 
Canaanite Background (New York: The Abingdon Press, 1936), p. 71. 
4. S. Thoburn, 11 0ld Testament Sacrifice in the Light of Ugaritic 
Literature" (Unpublished Th.D. dissertation, Boston University, 1954), p. 6. 
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desire and had its origin in magic. Perhaps sacrifice grew out of a 
desire to establish a connection between the worlds of seen and unseen 
powers. Finally, sacrifice may have sprung from a desire to increase 
life. As sacrifice developed in Israel, it was probably motivated at 
various times by each of these concepts. 
The foregoing material represents a survey of the beliefs of the 
Hebrew Fathers. The following material will be a survey of the cultus 
of the Hebrew Fathers, or the way in which their beliefs found practi-
cal expression in ritual. 
The patriarchal narratives are very sparing in their mention of 
any cultus. Abraham, Isaac, and Jacob each built altars (Gen. 12:7, 
26:25, 33:20) evidently at a site that had some sacred significance 
(Gen. 22:9 E). These sacred places might have been at cayes, streams, 
mountains, stones, or trees that had ac~uired traditional sanctity. 
The purpose of these accounts may have been to establish the validity 
of.various holy places as established by the patriarchs.1 The only 
pries·ts mentioned in the patriarchal narratives are Melchizedek, the 
priest-king of Salem (Gen. 14:18), and the priests to whom Pharoah 
alloted land but apparently these were not Hebrew Priests (Gen. 47 :22). 
Among the Hebrew Fathers, sacrifice was usually perfor~ed by elder 
members of the family (Gen. 8:20, 22:lff., 31:54; Job 1:5). 
One of the basic concepts of the patriarchal religion is the 
2 
covenant. It is with this concept thatr we come closest to 
1. C.A. Simpson, 11Genesis 11 Interpreter• s :Bible, I, 578. 
2. H.M. Orlinsky, Ancient Israel (Ithaca, N.Y.: Cornell Univer-
sity Press, 1954), p. 28. 
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understanding the ethics of the Hebrew Fathers. The concept of the 
covenant recognizes that man cannot live alone, but must live in com-
munity. The Old Testament considers lack of community unnatural. 1 The 
community, in order to function properly and assure its share ~f bless-
ings, must reflect a harmonious will whereby each member gives and takes 
as he is able. 2 This will is recognized and encouraged by the estab-
lishment of a covenant. 
Since a man belongs to many communities simultaneously, he may 
enter into different kinds of covenants. The covenant may be between 
a man or a tribe and God (Gen. 15:9-21), between unrelated men or 
tribes (Gen. J4 J), or amongst relations. In each case the covenant 
establishes mutual confidence and the rights and responsibilities con-
ducive to harmony (shalom). When people live in peace and harmony 
created by a covenant, gifts are given to confirm and strenghthen the 
relationship.J This might imply a motivation for sacrifice.4 
It is likely that some ritual was involved in the establishment 
of a covenant. Two characteristic acts performed in connection with 
the making of a covenant were circumcision (Gen. 17:10 P) and the com-
mon meal (Gen. 26:30 JE). In one account (Gen. Jl:45 JE), Jacob sets 
up a stone pillar and a heap of stones upon which the common meal was 
eaten. Later he offers sacrifice. One of the most interesting 
1. J. Pedersen, Israel: Its Life and Culture (London: Humphrey 
Milford Oxford University Press, 1926), p. 263. 
2. Ibid." p. 264. 
3. Ibid., p. 296; Gen. 21:]0. 
4. Supra, p. 20 
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covenant rituals is described in Genesis 15:9-21. Abraham, at the 
ing furnace passed between the divided hal establishing the covenant. 
The suggestion has been made that this rit lies behind the usage of 
the term 11 to cut II a covenant. A similar ritual was used by the Canaan-
ites in witnessing an oath.1 The particip ts would walk between the 
divided animals and ask that the deity do he same t9 them if they 
broke the oath. 
There is no data to suggest the fre ency or occasion of sacri-
fice or how systematically it was performe • There is also no cultic 
literature from this period. 
ii. Moses. The Biblical documents re almost the sole authority 
for the development of the Israelite relig"on under the leadership of 
Moses. This material is found in the J, E, P, and D documents of the 
Pentateuch. There is relatively a large a ount of material, but it 
must be ~ualified in the same way as the m terial concerning the 
Hebrew Fathers. There are fo~r independen, and sometimes contradictory 
sources and the earliest of these is from period two centuries after 
Moses. Some further information is offere by the archeologists, 
particularly in reference to the location d nature of Mount Sinai. 
The most significant feature of the Israelite religion in the 
1. C. Wood, 11 Canaani te Religion 11 JE ~ 35(1929), 51. 
Mosaic period was the adoption of the Heb~ by Yahweh and their 
acceptance of him as their God. According to the documents, Yahweh was 
~evealed to Moses while he was tending flo in the territory of the 
Midianites for a priest living near Mount Yahweh was p~obably 
worshipped before this time by the Midiani e-Kenites and perhaps, as 
has been suggested, by some of the Hebrew ribes themselves. His pre-
sence at Mount Sinai indicates that he was p~obably a volcanic deity 
who manifested himself in tempests, storms and rain.1 There is no evi-
dence that he had a consort or belonged to a larger pantheon of gods. 
The pattern of Yahweh's ~evelation o Moses is very similar to 
that of the ~evelation of the tribal deiti s to the Hebrew Fathers. 2 
Yahweh revealed himself personally to Mose • Moses founded a tribal 
cult on the basis of this revelation. Yah eh was no lange~ localized 
at Sinai, but travelled with the Heb~ew tr and underlying the 
relationship was the conviction that Yahwe had f~eely chosen Is~ael 
to be his people and this bond was symboli ed by a covenant. Moses 
thought of Yahweh as t~anscendent and unap reachable (Ex. 3:5), and 
therefo~e, spiritual. He thought of Yahwe as one who intervened on 
behalf of the do~~trodden (Ex. 2:24), demo strating his righteousness~ 
and he thought of Yahweh as a unifying fac or in building solidarity 
among the clans, illustrating his oneness. The Israelites recognized 
1. Max Loehr, A Histor in the Old Testament (London: 
Ivo~, Nicolson, Watson, Ltd., 
2. Supra, p. l?f. 
J. Loehr, op. cit., p. ]8. 
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the existence of other tribal gods, but the ideally worshipped the one 
god, Yahweh. 
The Israelite cultus, like all the ults of antiquity, was built 
around ritual sacrifice. As long as schola s believed that Moses was 
the author of the Pentateuch, the nature of the Mosaic cultus could be 
well defined. Once the documents were chal enged, there arose a prob-
lem of discerning which documents or oral t aditions came from the 
Mosaic era and represent the wilderness cul us. Modern views range 
from the assumption that 
There is no reason to regard the priest y function in early 
Israel1as being radically different fro what it was in later times. 
to the observation of Johannes Pedersen tha 
We must look upon Moses, as Israel look d upon him, i.e. as 
the original law-ma~er to whom all laws are ascribed. Apart 
from this we have no means of answering the question 1 what 
Moses was from an historical point of v ew. 2 
The majority of scholars, however, see Exod s 20:1-17 as the extent of 
Mosaic legislation? while a minority claim iosaic authorship for 
Exodus 20:22-23:33. In either case the mat rial is concerned with 
ethics more than ritual. This excludes the possibility of proving 
2. Pedersen, op. cit., p. 18. 
3. J. C. Rylaarsdam, "Introduction 
Inter~reter 1 s Eible, I, 842. . 
the :Book of Exodus, n 
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that the Israelites in the desert had a complex cultus, but the con-
verse can be proved only by an argument from silence. There is, 
however, good reason to suppose that the ritual of the Mosaic period 
was less significant and complex than the cultus expressed in the 
priestly code or exemplified in the Israelite religion after the 
settlement in Canaan. In the first place" the Israelites were intro-
duced to a deity who existed before his adoption of Israel and thereby 
demonstrated his independence of the Israelites and their sacrifices.1 
Whether he enjoyed sacrifice or not, he was not dependent upon sacrifice 
as many of the gods of the Middle East were thought to be. Therefore, 
the value of sacrifice would be minimized. Second, the austere manner 
of life characterized in semi-nomadic life would be reflected in the 
simplicity of the sacrificial system. Since domesticated animala were 
the main source of food for the people, they were probably the main 
offering to Yahweh. Cattle, sheep and goats would have been the chief 
sacrificial animals. Since the sacrifice of the first-born of the 
flock was a major sacrifice instituted in the wilderness. it is possible 
that human first-born were offered at one time also. A significant 
cultic object in the Israelitic nomadic religion was the tentsanctuary 
or tabernacle of Yahweh. Some scholars maintain that the tabernacle 
2 is an ideal structure patterned after Solomon 1 s temple, but in any 
1. M. Weber, Ancient Judaism, trans. and ed. by R. Garth and D. 
Martindale (Glencoet Illinois: The Free Press, 1952):t p. ·lJ5. 
2. Bylaarsdam, op. cit., p. 845. 
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case the tent of meeting of the 'ri.lderness period was the primary source 
for its inspiration and meaning. A second cult object attributed to the 
Mosaic period is the ark of the covenant. Some scholars ~ve explored 
the possibility that the ark actually came from the Canaanite period, 1 
but such evidence is not conclusive. It is quite possible that the ark 
was borrowed from Jethro or created by Moses as a symbol of the presence 
of God. 
The simplicity of the Mosaic cultus is further suggested by the 
general prescriptions in regard to the festivals or occasions for sacri-
fice. It is simply stated that "Three times a year the Israelites are to 
hold a feast for me;n and 11 none shall visit me empty handed. 11 (Ex. 23:15) 
To this nomadic inheritance should certainly be traced such 
features of the later Hebrew cultus as the herdsman's sacri-
fice of the first-born of his flock, and the festivals of the 
lunar deity who guided desert wanderers through the coolness 
of the night, Pesach (or Passover) and New Moon.2 
The sacrifice of the first-born was instituted to insure the fertility 
of the flock by making a gift of the first-fruits back to the deity. 
The festival of Pesach was introduced to the Israelites at Kadesh by 
Jethro (Ex. 18!12 E). It was a nocturnal festival, connected with the 
moon near the spring equinox. A sacrifice of a year old animal was made 
to the moon deity, who was a fertility deity~ to secure increase of the 
flock. Blood was smeared on the. tent to ward off demons and a central 
L Leslie; o-p. cit., p. 90. 
2. R.B.Y. Scott, The Relevance of the Prophets (New York: 
Macmillan, 1953)~ p. 23-24. 
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1 feature of the ritual was the dance. New Moon was early reckoned as 
2 
the first Sabbath. The fact that the elders of the tribes were in 
charge of the sacrifices suggest that sacrifice did not have the sig-
nificanoe that it has in a more fully developed cultus, although during 
the wilderness period, the offering of the sacrifice became a specialized 
duty and the priesthood began to develop. This development took place 
among the Levite group, a rather fluid group into which new members could 
be assimilated and regular members could wi thd.raw. 
2. THE CULTUS IN CANAAN BEFORE 
THE ISRAELITE INVASION 
There are three major sources of information about the religion 
of the Canaanites .. The first source is the writings of the Greek his-
torian~, Philo of Byblos, Lucian, Diodorus, Damacius, Theocritus, and 
Strabo. Their work is particularly fruitful in supplying information 
about the myths of the ancient near east, but generally speaking, these 
materials lose much of their value because of their late authorship, 
their vagueness, and their garbled and confused testimony.3 A second 
source is the documents of the Old Testament. In these documents cer-
tain elements of the ritual of the Canaanites is reflected, although 
with the exception of Genesis these references are late and highly prej-
udiced. The third and perhaps the most important source for the study of 
1. Leslie, op. cit., p. 90. 
2. Madeleine S. and J. Lane Miller, Harper 1s Bible Dictionary 
(New York: Harper, 1952), p. 191. 
J. S.H. Hooke, Myth and Ritual (London: Oxford, l933), p. 69. 
the religion of the Canaanites is the evidence brought forth by arche-
ology. The discovery of the ancient temples and library at Ras Shamra 
has yielded the most significant information about Canaan before the 
Israelite invasion. The material discovered there includes lists of 
gods, tables of offerings, lexical tablets, and Oanaani te myths_. The 
information gathered from these sources will be presente~ under two 
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major classifications, mythology and ritual. 
i. Mythology. The myths found in the religion of the Canaan-
ites are not pec~iar to that country alone. A great cross-fertiliza-
tion of cultures brought Egyptian, Mesopotamian, and many other culture 
patterns into the mythology that was found in Canaan. A myth attempted 
to describe some basic original situation and ritual attempted to re-
enact these situations in an attempt to control the unknown powers of 
the world. To understand the role of religion in Canaanite society, it 
is necessary to understand the Canaanite world-view. 1 To the Canaanite 
mind, the universe was a multiverse. Religion was a public institution 
rather than personal worship. Religion and politics formed congruent 
circles where the sacred and secular met. Religious institutions par-
alleled secular institutions. The temple paralleled city hall, the 
priests were judges, the ritual was the eQuivalent of public exercises 
and the sacrifices paralleled taxes. Myth and ritual correspond to the 
ideal and temporal in political society. The following is a description 
of the myths. 
1. T.H. Gaster, "The Religion of the Canaanites, 11 Ancient 
Religions; ed. V. Ferm, pp. 116f. 
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There are six major myths connected with the religion of Canaan. 
Perhaps the most important myth is the dramatic death and resurrection 
of the god. The male dies and the female mourns his death. The myth 
probably had its origin in times when the people were very dependent 
upon the king1 and divine powers were attributed to him. As the king 
grei'T old he was often slain by his successor before his powers waned. 
The myth also had significance as a depiction of the death of vegetation 
in the fall and its reappearance in the spring. C.H. Gordon objects to 
this view on the grounds that Canaan cannot be divided into sterile and 
fertile seasons 2 and John Gray insists that the dying-rising theme was 
secondary in the religion of Oanaan.3 The Ras Shamra texts depict 
Baal's death at the hands of the god, Mot, and his later resurrection. 
A second myth, the creation myth, is a reenactment of the development of 
civilization. In the Ugaritic myth, 11 The Birth of the Gods, tt Jill impreg-
nates his two vtives and they bear HIJawn" and "Dusk 1 11 the beginning of 
t . 4-crea 1on. In the ritual, the Table of Ilestiny is then presented remov-
ing the guilt of the past year and creating a new year.5 Civilization 
did not come without a considerable struggle against the natural world 
1. Hooke, op. cit.r p. 5. 
2. C.H. Gordon, Ugaritic Literature (Rome: Pontificium Institum 
Biblicum, 194-9) f p. 4-. 
J. J. Gray, Review of Kapelrud,.Baal in the Ras Shamra Texts. 
JNES, 13(1954-) 1 201. 
4-. Gordon 1 Ugaritic Literature, p. 58. 
5. S.H. Hooke, Origins of Early Semetic Ritual (London: Oxford 
University, 1938), p. 19. 
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and the institutions of men. and this struggle is symbolized in a third 
1 
myth, the ritual combat between Anat and Mot. This is symbolized in 
ritual by the destruction of a sheaf of wheat representing Mot. 2 Another 
myth is based around the theme of a sacred marriage. :Baal in the Ras 
Shamra texts has three wivesJ and on one occasion impregnates a cow. 
The triumphal march provides the mythical background for the New Year 
festival and the enthronement of the divine king. A myth uni~ue to the 
Canaanites is the building of a house for the deity. :Baal plans to 
build a house to ·protect his wives and devises a scheme tb gain permis-
s]_
·on to bul"ld. ;t.4 F t"f h b t d. f th· th b • our mo l s ave een sugges e or ls my y 
5 Obermann. The primary motif is to bring out the alliance between :Baal 
and certain other gods against his enemies. :Baal is still subordinate 
to El, but he is slowly gaining power. The second motif is the d.escrip-
tion of the control of metals and socio-economic crises resulting in the 
founding of technology. The third possible motif is an explanation of 
ho\or the simplicity of the old society has been replaced. The fourth 
motif is found in the fact that it was necessary to describe how the 
supreme god introduced metallurgy. John Gray is of the opinion that the 
1. Gordon, Ugaritic Literature, p. 45. 
2. E.A. Leslief Old Testament Religion in the Light of its 
Canaanite :Background (NeVI York: The .Abingdon Press, 1936}, p. Ln. 
J. Julian Obermann, Ugaritic M;y:thology (New Haven: Yale 
University Press~ 1948), pp. 8ff. 
4. Ibid. 
5. Ibid. 1 p. 49. 
building of the house of Baal was a prelude to the sacred marriage at 
. 1 the New Year fest~val • 
. A.s the myths suggest, the Canaanites were polytheistic. Their 
deities fell into two general classifications, the Els and the Eaals.2 
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The Els were personifications of power dwelling in object~ or phenomena 
which cause awe. The Baals represented an indwelling dynamic force which 
activated an object or phenomenon, gave it energy and determined its 
effectual and organic existence. The basic meaning of these words sug-
gests' a history of animism in the development of Canaanite religion sim-
ilar to the animism apparent in the religion of the Hebrew Fathers. It 
would be fair to say that evidence of taboo and totemism are found in 
Canaanite religion which probably represent lingering traces of former 
practices.3 
In the pantheon that finally developed at Ugarit, the chief gods 
were El, Baal (Hadad), Yam, and Mot and the important goddesses were 
Asherath, Ashtarth, and Anat. El was the supreme god, Baal was god of 
sky and rain, Yam was the god of oceans, rivers and lakes, and Mot was 
the god of the nether-world. Asherath was usually found in the role of 
a wife or mother, Ashtarth was a mistress or sweetheart or a war goddess, 
and Anath was a young virgin or sister.4 The gods and goddesses displayed 
1. Gray, op. cit., 1PP· 8Jf. 
2. Gaster, op. cit., p. 49. 
J. A. Lods, Israel, trans. S.H. Hooke (London: Kegan Paul, 
T:rench,. Trubar, 1932), pp. 14, 108 .• 
4. Gaster; op. cit., pp. 122ff. 
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traits of passion, cruelty, and gluttony as well as positive traits of 
loyalty, courage, and skill. There were a great number of other deities 
including such nature deities as Shemesh~ the sun god, and Yareah, the 
moon god. The gods held their assembly on the great Mount of Assembly 
in the llfarthermos t rea.ches of the north.n1 
ii. Gultus. The sacred feasts, ritual, sites, artifacts, and 
persons of the Oanaani te cultus will be discussed in this section. The 
feast days provided the occasion for the .ritual with its attendant cul-
tus. The harvest festivals were the chief annual festivals in the 
Canaanite year. 2 These were the Feast of Unleavened :Bread (barley ha.r-
vest) 1 the Feast of Weeks (wheat harvest), and the Feast of the Ingath-
ering (vintage harvest). The vintage ha.rves t was the most important. 
It was a joyous festival during which the people entered.the house of 
:Baal to eat and drink. There were joyous shouts in honor of the gods 
and many sensuous and orgiastic festivities were practiced.J One of the 
ritual documents .refers to the king purifying himself in the month of 
Teshrit. This may have been a .ritual lent or purgation in conjunction 
1.} 
with the vintage festival. A sacrificial calendar discovered in 1928 
prescribes daily sacrifices for the week with specific sacrifices for 
1. Ibid., pp. 12lf. 
2. R.:B.Y. Scott, The Relevance of the Prophets (New York: The 
Macmillan Company, 1953), pp. 26f. 
J. Lods, op. cit., p. 101. 
4. Gaster, op. cit., p. lJO. 
the New Moon or Sabbath. 1 This indicates ·that there were three annual 
festivals, a weekly Sabbath and daily obligation of sacrifice. 
Sacrifice was the most important of a variety of rituals that 
were practiced during the festivals. The Canaanites thought of their 
sacrifices as food for the deity2 and offered them as gifts to maintain 
amicable relations with a deity with whom they were on friendly terms and 
propitiate an offended deity.3 The most primitive type of offering was 
the slaughter offering, the early method of presenting every food anima1. 4 
Adolphe Lods, assuming that the sacrificial system described in the 
Carthaginian tariffs is representative of its Canaanite source, outlines 
three types of sacrifice.5 The first type of sacrifice is the sew 1at 
in which the offerer shares with the deity and receives part for himself. 
The second type is the kalil which belongs to the priest alone. The 
selem kalil is the third type, designating a sacrifice in which the ani-
mal is reserved for the deity alone and is completely consumed.· The 
payment offering, wave offering, and burnt offering were common. Animals 
offered as sacrifices were cattle, sheep, goats, oxen, buffalo and 
birds. Vegetable offerings consisted of oil, wine, honey, and loaves or 
1. Ibid. 
2. S. Thoburn, ''Old Testament Sacrifice in the Light of 
Ugaritic Literaturett (Unpublished Th.D. dissertation, Boston University, 
1954), p. 163. 
3. G.A. Cooke, The Religion of Ancient Palestine (London: 
Constable, 1908), p. 42. 
4. Carelton Wood, UThe Religion of Canaan. 11 JBL, 35(1916), 179. 
5. Lods, op. cit., p. 98. 
35 
cakes. In addition offerings of pottery, tablets, bracelets, and 
sistrums were made on some occasions. The discovery of the skeletons 
of new-born babies indicates that human sacrifice was practiced at one 
time but by the fifteenth century E.C. the sacrifice of bowls and lamps 
had replaced human sac~ifice. 1 
A second ritual is divination. From early time man has developed 
means of learning the will of the gods. The water deity was supposed to 
have indicated counsel through the action of water upon a gift cast into 
it or the action of oil on va.ter. 2 The tree god rendered advice through 
the rustling of leaves.J Twigs from the t~ees served as divining rods and 
some twigs were checked to see whether theY grew or withered, indicating 
different answers. It is probable that some part of the tree provided 
the material used in the casting of lots, a very popular method of 
determining the will of the god. Animals were used for purposes of 
divination. Their movements were observed or they were dissected and 
4 
analysed. The-liver, because it contained the most blood, was believed 
to be the most important organ in the body and was most often the organ 
analysed. 
Religious prostitution was ritual which associated itself with 
the cult of the mother-goddess and spread through many countries. The 
l. Ibid.' p. 100. 
2. Wood, op. cit., p. 45. 
J. Ibid. 
4. Ibid.' p. 46. 
loose marriage bonds of the polyandrous, early society was conducive to 
temple prostitution and it flourished wherever the mother goddess was 
worshipped. 1 An indication of ·how deeply religious prostitution had 
penetrated into the social structure is evidenced at Babylon where it 
was required of women of every class that they sacrifice their chastity 
once in their life to the goddess Ishtar and give the money thus earned 
to the temple. With the coming of monogamous marriage and greater 
stability in the family; religious prostitution lost much of its social 
importance. It became possible for women to sacrifice their hair or a 
symbol of the sex act to the deity rather than their chastity. Temple 
prostitution became a profession and both men and women were dedicated 
to this calling. 
Ritual acts were also commonly associated with the cult of the 
dead. 2 Fasting was common thoughout the day that the person died. The 
mourners would remove their clothing in self-humiliation or in respect 
to the naked condition in which the corpse was buried. This custom was 
later modified and the mourner wore special clothing. The hair or the · 
beard was cut off as a hair offering, the flesh was cut to draw blood 
for the feeble shades, and the head was covered in a symbolic act of the 
burial. Weird cries and lamentation were uttered and offerings were 
made .to the dead. Other rituals practiced by the Canaanites were healing 
rituals, covenant rituals, oaths, magic, circumcision, lustration, 
1. Ibid., p. 216. 
2. Ibid., p. 103. 
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dancing and chanting. 
In earlier times, for the Canaanites as for the Hebrews, trees, 
springs,. caves, stones, and hills or mountains had been independent holy 
places where the various rituals were practiced. Later they were conven-
tionalized and coordinated into the temple. The tree became the asherah, 
the cave became the inner shrine, the stone became the altar, the spring 
became the laver and the hill was the site for the temple. 1 The typical 
temple had 
an entrance court (1) with columns and architrave above, which 
led to an anteroom (2) which opened into a court (J) partly 
surrounded by a low bench, in which was situated a rectangular 
brick altar with a small stone block in front of it. Two 
papyrus columns supported the roof. From this court, steps led 
to the shrine containing ~he altar (4). A door in the anteroom 
opened into a store room. 
Earlier temples would have been enclosed, but had no roof.J Sometimes 
the temple was designed to represent the world in miniature. 4 The 
ceiling represented the sky and the floor represented the earth. The 
roof was pa.t-tly supported by two columns by which. the Canaanites sym-
bolized the two columns that they believed held up the sky. Often an 
artificial lake was created, representing the cosmic ocean. Each city 
1. Ibid., p. 178 .. 
2. E.A. Leslie, Old Testament Religion in the Light of its 
Canaanite ~ackground (New York: The Abingdon Press, 19J6), p. J7. 
J. Paton, 11 Canaanites, 11 ERE, III,. 79. 
4. T .H. Gaster, 11 The Religion of the Canaanites, tt .An.cien:t 
Religions, ed. V. Ferm, p. lJJ. 
would have a temple located at its bamah or high place in an area of 
1 
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great fertility. This would be the place of sacrifice and worship for 
the people of the city. The high places were not necessarily located on 
mountains and hills and soon came to be located even in the valleys. 
The most important sacred object was the altar. The worshipper 
had gifts which he wanted to present to his god 1 so he built an altar 
as a temporary abode for the deity while it received the gift. The 
earliest Canaanite altars, dating from the pre-semitic period, were the 
menhirs 1 . cromlechs and dolmens. All were made of stone, the menhir was 
a monolith, the cromlech v1as a stone circle and the dolmen was a stone 
table. The table was made of two large supporting stones on which 
rested a third large unhewn stone. 2 
During the period 2500-1800 B.C., five other types of primitive 
altars were developed. 3 The first was the Sur, "rock," which was a 
natural rock ledge that could be utilized as a place of offering. The 
name of the rock was later adopted by a deity. The most common type 
was the massebah, llpillar, 1• sometimes called yad, 11 monument. 11 It was an 
elongated stone capable of standing on its end and was usually found 
under the sacred tree opposite the asherah. One example that is pre-
served in Phoenicia is five feet high, made of marble and comes to a 
1. Leslie, op. cit., p. 35. 
2. Ibid., p. J2. 
J. Wood, o~. cit., p. 28. 
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1 pyramid top. The massebah was a phallic symbol representing either the 
male genitals or the female breasts. It would be sprinkled with oil, 
water 1 or blood and was adored by kissing. 2 The thi1u type may have 
been a massebah 1 but it was more easily rolled into :position and was 
called eben, 11 stone." The fourth type of primitive altar was the gal, 
rtheap, 11 which consisted of a :pile of smaller stones. This may have been 
done when large stones were not available. The last type was the gilgal 
or circle of twelve stones. Gifts were given to the gods by sprinkling 
blood on these altars. 
These early altars were made of unhewn stone lest a tool do harm 
to the indwelling deity and they had no steps lest the :priest uncover 
his nakedness to the deity. I,ater a more refined altar was developed. 
It was probably built in two tiers with steps leading to the first tier 
where the priest would stand to officiate in the sacrifice. The altar 
top would be dug out to hold the sacrificial blood. and would have some 
means of drainage. There were horns on the four corners of the altar 
whose purpose cannot be definitely determined. The altar discovered at 
Megiddo is twenty six and a half feet in diameter and four and a half 
feet high. 
The asherah, a wooden pole usually representing the goddess of 
the same name, was another important cult object. It was probably a 
refinement of the sacred tree appearing first as a tree stump and later 
1. G.A. Cooke~ North Semetic Inscriptions (Oxford; The Clarendon 
Press, 1903), p. 60. 
2. Wood 1 op. cit., :p. 183. 
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adorned with gold covering and sometimes dressed with clothes. It was 
usually carved with sex characteristics, but like the massebah cannot be 
associated with one sex exclusively. The asherah seems at times to have 
been used as a sign-post to mark the site o~ boundaries of a certain 
deity 1 s influence, although it was more commonly located opposite the 
1 
massebah under the sacred tree on the high place. 
Cup marks are very profuse in the sacred areas and range in size 
from that of a wine glass to that of a wash tub. The religious signifi-
cance of these marks is not certain, indeed some of them are thought to 
have no religious significance. Some scholars have conjectured that 
these cup marks are phallic symbols while others believe that they were 
cut to hold the li~uid for sacrifice. 2 They were probably cut out in 
the cave dwelling period. 
Although images and symbols are often mentioned in history, few 
definitely identified images have been found in Canaan except for 
Astarte plaques and various Egyptian gods.J The Astarte pla~ues were 
made of clay and terracotta and were used as household aids to worship. 
They emphasize by exaggeration the sexual characteristics of the mother 
goddess. Statues of people and animals have been found, but it cannot be 
ascertained whether or not they are more than children's toys. 
Amulets fulfilled the desire of the v1orshipper to have some 
1. Paton, o~. cit., p. 79. 
2. Ibid. 
3. Cooke, Religion of Ancient Palestine, p. J8. A. Lods, 
Israel (London: Kegan Paul, Trench, Trubar and Company Ltd., 1932), p. 104. 
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symbol of his deity which he could carry with him. The earliest amulets 
1 
were made from the metacarpel of a goat. They were phallic emblems, 
illustrating the early association of the deity with productivity. 
Later they were made of clay and other materials and took the form of 
both animals and men. The amulet was believed to protect the wearer 
from evil influences. 
The early priests were known as hartom, 11 magicians, n or Kahin, 
11 diviner priests. 112 The requirements for the office were bodily perfec-
tion 1 priestly descent and the willingness to take on the priestly garb 
of white vestments. His duties were to preside over the sacrificial 
meal, offer the daily sacrifices, guard the sacred objects of the temple 
and act as custodian over the sacred lot and means of divination. There 
would be at least one priest at each holy place and usually there were 
many. The prophet or ro 1 eh 1 11 seer, 11 will be discussed further in 
Chapter IV. He was an interpreter of dreams and visions, characterized 
by frenzied or ecstatic behaviour. The sages, or hakan. were wise obser-
vers of human nature who made pragmatic observations of human behaviour. 
In many ways their rSle was similar to that of the prophet.3 The sage 
also prescribed medicines and, like the priest, practiced magic in the 
form of incantations. The kedeshah and kedesh, female and male prosti-
tutes, were from various social classes. The prostitutes lived in 
1. Carelton Wood, 11 The Religion of Canaan 11 J:BL, 35 (1916). 13. 
2 .. Ibid., p. 55. 
3. Ibid., p. 56. 
convents and were supposed to live exemplary lives when they were off 
duty. The prostitutes often wore the clothes of the opposite sex in 
various rituals. It was with a great sense of honor that the community 
dedicated its young people to cultic prostitution. Another figure was 
the barber, who was employed by the temple to assist in the hair offer-
ings. 
]. CANAANITE INFWENCE ON ISRAEL 1 S CULTUS 
The syncretism that resulted from the clash of the Israelite and 
Canaanite cultus when they met after the Israelite invasion of Canaan 
cannot be descri:Qed simply as .a period of religious decline for the 
Israelites. Certain degenerate concepts and practices crept into the 
religion of Israel, but the clash beh1een the Israelite and Canaanite 
religions also had its positive values. Settled agricultural life was 
new to the Israelites and they had no expression for it in traditional 
Yahwism, so the religion of Canaan provided a ready made and tested form 
of worship suited to an agricultural society. Since integration of the 
two cultures would be to the advantage of the Israelites, the Canaanite 
ritual provided an integrating factor that did not necessarily require 
the sacrifice of any of the beliefs of Yahwism, although it did place the 
worship of Yahweh in great danger. The struggle against the Canaanite 
religion was also beneficial because it forced the Hebrews to clarify and 
emphasize their religion lest it be submerged in the midst of the sur-
1 
rounding nature religions. New accretions were added to Yahwism and the 
1. R.E.Y. Scott, The Relevance of the Prophets (New York: The 
Macmillan Company, 1953), p. 181. 
new Yahwism was no longer the religion of the wilderness. 
i. Accretions. The Israelites took over the general festival 
pattern of the Canaanites. In time their feast days blended into the 
Canaanite feast days. The Canaanite high places were adopted by the 
Israelites for their_sanctuaries 1 and the patterns of sacrifice andorders 
of priests were copied~ The extent of the influence of the Canaanite 
religion upon the religion of Israel is seen in the sacrificial terminol-
ogy of the Israelites after the invasion. The Israelites adopted the 
Canaanite terms for many words including, II sacrifice, 1t Hal tar, II "peace-
offering," 11priest, 11 and tlsacrifice offering.n 2 
Some important differences remained between the Canaanite and 
Israelite cults. :Baaliam saw the activity of god in natural phenomena, 
Yahwism saw history as the sphere of divine action.J For the Canaanite, 
sacrifice was a matter of expediency; for the Israelite it was a matter 
of duty. 4 The Israelites interpreted sacrifice as an affirmation of the 
blood covenant within which Yahweh's favor might be expected while the 
Canaanites had no such concept. Yahweh would hear prayers regardless of 
sacrifice, according to the Israelites, but the Canaanite gods were 
persuaded only by gifts. Many Canaanite ritual practices were prohibited 
1. R.H. Pfeiffer, Introduction to the Old Testament Rev. ed. 
(New York: Harper and :Brothers, 1948), p. 181. 
2. S. Thoburn, 11 0ld Testament Sacrifice in the Light of 
Ugaritic Literature 11 (Unpublished Th.D. dissertation, :Boston University, 
1954), p. 171. 
J. M. Loehr, A History of Religion in the Old Testament (London: 
Ivor, Nicolson, Watson, Ltd., 1936), p. 51. 
4. Tho burn, op. cit., pp .. 180ff. 
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by the Israelites. The Israelites were forbidden to cook a kid in 
milk, sacrifice to the dead, practice magic, offer human sacrifice or 
practice the fertility rites. It cannot be said that these distinctions 
were always clearly defined or practised, but they were maintained as 
ideals within certain groups. Despite these important differences, a 
foreign visitor would have found the Israelite and Canaanite cults 
almost identical in outward appearance. 
ii. Developments in the religion of Israel. It was not long 
before the new settlers in the land of Canaan felt obligated to build a 
house for Yahweh and Jerusalem was selected as the site. The temple 
illustrated further the influence of the Canaanites. It was built 
according to Egyptian ideals passed on to the Israelites by Phoenician 
Canaanites. 2 Many local high places still served as Yahweh sanctuaries. 
These were sites that had been taken over from the Baal worshippers or 
had been sanctified by memories from the pre-Mos'aic period. 
The development of the priesthood underwent certain changes. 
There is the story of the Levite whose services were for hire, 
giving a picture of conditions in the period of the Judges; 
then comes Eli, whose family had hereditary rights at a local 
sanctuary; then the Deuteronomic recognition of a priestly 
tribe, Levi; and finally the divinely constituted Aaronic 
priesthood, with the Levites occupying a lower status.3 
1. Ibid., pp. 176ff. 
2. E.A. Leslie, Old Testament Religion in the Light of its 
Canaanite Background (New York: The Abingdon Press, 1936), p. 138. 
3. Thoburn, op. cit., p. 4J. 
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During the period of kingship, the priest officiated in the temple at 
Jerusalem in a definite order of rank. Special choirs and musicians 
were a regular part of the temple staff and they sang 'during the offering 
1 
of the sacrifice. 
Before the temple was built in Jerusalem, Israelite worship in 
2 
northern and southern Canaan had followed slightly different patterns. 
In the north the deity resided in the ark which contained artifacts 
representing the presence of Yahweh. The ark resided in the stone temple 
at Shiloh. There were also temples at Bethel and Dan built by Jeroboam 
I. At these temples a bull image of Yahweh was present and the sacri-· 
fice was offered by non-Levitical priests. The worship in the Southern 
Kingdom had originally centered around a tent. The tent contained no 
images representing the deity. In front of the tent was an altar for 
offering of sacrifices. When David conceived the temple, he combined 
the idea of the tent from the Southern Kingdom with the ark of the cov-
enant from the Northern Kingdom. Even the development of the Israelite 
cultus after the entry into Canaan followed the Canaanite pattern and 
the sacrificial system of the Israelites was essentially an accommoda-
tion to Canaanite institutions until the seventh century B.C. 
In general; Yahwism came to be, not the everyday practice of the 
Israelite, but primarily the rallying institution by which the political 
structure was held together.3 The distinctive and central religious 
1. Loehr; o~. cit., p. 60. 
2. Ibid., pp. 44-46. 
J. This concept was suggested during an interview with Dean 
Walter G. Huelder at the Boston University School of Theology. 
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institution of Israel after the con~est was the system of twelve tribes 
grouped around a central shrine, the symbol of their mutual political 
l 
and cultural concern, while the matter of daily living required a 
compromise with the Canaanite cultus. Pure Yahwism was not a satisfactory 
religious adjustment to settled agricultural life, nor was it a practical 
basis for integration between the Canaanite and Israelite communities, 
but it was an ideal .rallying point for the political and cultural loyal-
ties of the Israelites. This phenomenon is illustrated by the obse.rva-
tion that 
In the case of combinations of Yahweh with the local deity, the 
Baal tended to become more important in time~ of peace and 
prosperity, Yahweh in great war emergencies. 
iii. Kingship and the New Year Festival. The idea that Israel 
practiced a double .religious standard--one as an adjustment to her new 
agricultural life and her strange neighbors, and the other as a force 
toward political and cultural unity--is perhaps seen in the New Year 
Festival, a topic that has received much .recent attention and has con-
siderable importance for this study. 
As external threats tended to unify the Israelite tribes, the 
need for a form of central government became more and more evident. 
Since kingship was a common form of government in the Near East and 
particularly because it was practiced in Canaan,J it was an easy 
l. WJ!Albright, Archeology and the Religion of Israel (:Baltimore: 
The John Hopkins Press, 1942), p. 102. 
2. M. Weber, Ancient Judaism trans. and ed. by H. Garth and D. 
Martindale, (Glencoe, Illinois! The Free Press, 1952), p. 155. 
J. I. Engnell, Studies in Divine Kingship in the Ancient Near 
East (Uppsala: Almquist and Wiksells, 1943), 
matter for the Israelites to accept the monarchical pattern despite 
~bjections from within the tribes (I Sam. 10: 17-2?). Studies by de 
Vauxl and Begrich2 indicate that the Davidic monarchy was patterned 
after Egyptian models of the New Empire, but other studies3 show that a 
similar pattern was current throughout the Near East. 
Objections to the adoption of a monarchical system may not have 
been motivated so much by concern for Israel's political welfare as for 
her religious welfare, since the adoption of the monarchy probably meant 
the adoption of certain cultic patterns generally associated with king-
ship in the Near East. This assumption must be tempered with Snaith•s4 
criticism of uncritical acc~ptance of a Near East myth-ritual pattern. 
He says that often little concern is shown for relevant chronological 
problems and amongst the variety of myths and rituals, similarities tend 
to be emphasized while differences are ignored. 
Prominent in the ritual pattern of the Egyptians, Hittites, 
Sumero-Accadians and Canaanites is the r~le of the king as high priest,5 
and a number of scholars believe that the k~gs of Israel fulfilled this 
function. 6 The chief festival at which the king would have officiated 
1. R. de Vaux, Revue Bibliaue, (1939), 394-405. 
2. J. Begrich, ZAW, 17 (194o), 1-29. 
J. For example, Engnell, Studies in Divine Kingship. 
4~ N.H. Snaith; The Jewish New Year Festival (London: 
Society for Promoting Christian Knowledge, 1947), p. 210ff. 
5. Engnell 1 S~ldies in Divine Kingship. 
6. J. Morgenstern, The Chanukkah Festival and the Calendar or 
Ancient Israel (Cincinnati: Hebrew Union College, 1948), p. 402. 
48 
would be the annual festival of the Tabernacle at the beginning of the 
New Year. Morgenstern places this festival at the fall e~inox, assuming 
that solar worship underlay the festival. 1 Various other functions have 
been associated with this annual festival. Morgenstern expresses the 
viewpoint2 that the New Year Festival provided the occasion for the 
installation of new kings. However, other scholars3 point out that it 
cannot be ascertained whether or not the king was always crowned on the 
New Year. Even if he were, it might have been that the celebrating 
crowds were easily moved to sedition and the occasion rather than custom 
led to the enthronement of a new king. There is an example of a special 
gathering being called to crown a new king (II Chron. 23:12), so there 
were occasions of coronation that did not occur at the annual festival. 
It is more widely accepted that the New Year ritual was centered around 
the enthronement of the deity, in this case, Yahweh. Of course, if the 
king were considered divine, the distinction between the enthronement of 
the king and the enthronement of the deity would be limited. Johnson 
believes4 that there is some indication of belief in divine kingship in 
Israel as indicated, for example, by the words, "Thy throne is like that 
of God. .(Ps. 45:?), 11 said in reference to the king. His strongest 
statementf however., is that the king is a 11 potent extension of the 
1. Ibid., p. 3?6. 
2. Ibid. 1 p. 419. 
3. Snaith; op. cit., p. 77. 
4. A.R. Johnson; Sacral Kingship in .Ancient Israel (Cardiff: 
University of Wales Press, 1955), p. 27. 
Divine Personality.n1 Sna:ith's position is also mild: 
We should hold it to be very unlikely that .the Hebrew-Israel-
itish kings ever took the part of the god in any ritual 
ceremony 1 but that they were regarded as being possessors of 
mana is beyond question.2 
Whether or not the king was regarded as divine, he was very dependent 
upon Yahweh for his strength (political if not otherwise) and was 
probably the instigator of the annual assertion of Yahweh 1 s rightful 
place upon the throne of Israel. Once enthroned, it is supposed that 
Yahweh decided the fate of the coming year, perhaps in response to the 
cultic ritual.J An integral part of this decision was the concept of 
4-9 
justice and the king, as the high priest of Yahweh, was looked upon as 
the upholder of justice.4 It is possible that Yahweh also assured the 
fertility of the land, although the fertility ritual of the sacred 
marriage must have been lacking in the Israelite New Year Festival, 
since Yahweh had no consort. This is a significant omission when a 
comparison is attempted beh1een the Israelite New Year Festival and 
other New Year Festivals of the Near East. There is some indication 
that the virility of the king was sometimes qQestioned (I Kings 1:1; 
II Sam. 26:21) 1 but there is no evidence that the king represented 
Yahweh when he proved his virility. In looking toward the new year, 
1. Johnson, Sacral Kingship in Ancient Israel, p. 12. 
2. Snaith,.op. cit., p. 218. 
J. Morgenstern 1 op. cit. 1 p. 4-02 1 1+19. 
4-. Johnson, Sacral Kingship in Ancient Israel, pp. 4-11. 
particularly if the new year came as the armies were going to battle, 
the enthroned Yahweh would insure their victory. 
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A number of European scholars have been working on a reconstruc-
tion of this New Year Festival on the assumption that a number of psalms 1 
are from the cultic liturgy of the Festival. This assumption is criti-
cally challenged by Snaith2 who maintains that most of these Psalms are 
ordinary Sabbath Psalms.3 He also contends that most of these Psalms 
are post-exilic. The ritual is said to include the ceremonial procession 
carrying the ark of the Covenant to the Temple (Ps. 132), the symbolic 
enthronement of Yahweh accompanied by a musical liturgy, sung by the 
appropriate Temple personnel and the reading of the fate of the New Year. 
Snaith is the outstanding critic of the concept of an Israelite 
New Year Festival patterned after other New Year Festivals of the Near 
East. His arguments are often well reasoned and offer a needed warning 
against too rea~y acceptance of what is still a tenuous hypothesis. 
That the Israelites had an annual fall festival does not seem unlikely 
considering the feast days prescribed in the early codes. That this 
festival assimilated certain beneficial rituals. such as perhaps, the 
enthronement of the deity, from the Canaanite religion would not be un-
usual considering the extent to which other cultic forms were adopted. 
But the evidence is not yet sufficient to demonstrate that the Israelites 
took over,. in any large measure, such a ritual as the .Babylonian New Year 
Festival. 
1. Particularly Ps. 93, 9.5-99, 48, 72, 132. 
2. Snaith, op. cit., p. 200. 
J. For example, Ps. 93, 9.5-99. 
CHAPTER III 
A 
THE ROLE OF THE OOLTUS 
The previous chapter presented a historical description of the 
Israelite and Canaanite cultus. The present chapter is concerned with 
/\ the role of the cultus as determined by the needs that it serves in 
society. Why do societies create a cultus and participate in its per-
formance? In order to understand the attitude of the pre-exilic, liter-
ary prophets toward the cultus, it is necessary to understand the activ-
ity that the cultus symboli~ed for them. /\ The role filled by the cultus 
is complex. Some needs are consciously determined and answered by the 
cultus, while other needs are incidentally or unconsciously fulfilled. 
Since religion is a manifestation and involvement of the life of man 
from birth until death, it is not surprising to find that both conscious 
and unconscious need for the cultus ~ as complex as the life of man 
itself. Belowt the r~1~ of the cultus is discussed in terms of six types 
of need. The types are arbitrarily chosen to provide a framework within 
which the various, complex r81es may be understood. Therefore, certain 
r~les are likely to overlap. When the message of the prophets is con-
sidered in relation to the cultus, certain questions must be kept in 
mind. How effective were the ritual patterns of their day in filling 
the needs of the people? Could these needs be met in other ways? Were 
there any groups within the Israelite community whose needs were not met 
by the cultus? 
This dissertation is concerned primarily ~ath the evaluation 
that the prophets made of_ thEir cultus.- ~A ~tudy of the actual 
: .. ,; .:- . ___ .... - ' :.. ... ~ . 
:; 
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importance of the Israelite cultus does not necessarily define the 
prophetic evaluation of the cultus since there is no reason to assume 
that any of the prophets made a correct evaluation of his cultus. For 
J\ 
example 1 it is obvious that the cultus played a most significant role 
in Israelite history, perhaps best exemplified by its rallying power 
5Z 
after the exile, but it is possible that current temporary evils associ-
ated ~ith the cultus narrowed the perspective of the prophet living in 
the historical situation. The following sections will particularize the 
various r'ciles of the cultus in an attempt to define those areas in which 
the cultus failed in the eyes of the prophets. 
1. THE CULTUS .AFFI EMS .AND 
SUSTAINS THE PRESENCE OF THE DIVINE IMAGE 
In his involvement in the patterns and practices of mundane, 
daily life, man is seldom inspired to thoughts of the deity and may even 
be led to wonder how the concept of deity fibs into the often vulgar, 
self-interested pursuits of daily life. The .cultus meets the need to 
remember and restore to man an image of the deity. Durkheim emphasizes 
the point that the deity is also dependent upon the cultus. 1 If there 
~ere no cultus, ideas of the divine would fall into the unconscious and 
the deity would cease to exist for all practical purposes. It would be 
wrong, however, to think that one reason for the development of the cul-
tus was to make man believe there is a divine being. A significant 
l •. E. Durkheim, The Elementary Forms of the Religious Life, 
trans. by J.W. Swain (Glencoe, Illinois: The Free Press, 1954), 
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conviction in the creation of the cultus was the assurance of the exist-
ence of a divine being and a need for a systematic opportunity to reviv-
ify man 1 s perception of this being. The need for this remembrance is 
indicated by the fact that the longer man goes without participation in 
the cul~s. the deeper and more prolonged is his experience when an 
opportunity to participate arises. 1 
2. THE CULTITS GIVES DIRECTION TO 
POSITIVE AND NEGATIVE EMOTIONAL ENERGY 
The individual responds to his environment with various emotional 
reactions that strive for release through mental or physical activity. 
Certain prescribed cultic activities respond to this need. 
i. The ritual thanksgiving and ~raise. At times the individual 
is overwhelmed by some strike of personal fortune for which he feels he 
was not totally responsible or otherwise worthy. The emotions of joy 
are not fully satisfied until the individual has done something about 
it. The cultus affords such an opportunity in the liturgy, ritual and 
offertory. 
ii. The ritual release of undesirable emotions. On the other 
hand, when misfortune strikes an individual 1 emotions of grief, guilt, 
or fear develop and are satisfied or released only by the catharsis of 
proper mental or physical activity. The cultus is in a position to 
afford this release through comforting or confessional liturgy and 
prescribed ritual of grief or penance. 
iii. The ritual manipulation of physical phenomena underlying 
emotional stress. In the two previous types of experience, fate is 
accepted and the role of the cultus is to adjust the individual to it. 
But often emotions motivate the individual to determine rather than 
accept his fate. He may have fear because a drought is threatening his 
crop1 but rath~r than accept the fate of continued drought, he feels a 
need to do something to make it rain. In another instance, he may have 
doubts about a mili ta:ry campaign,. but rather than seek an adjustment to 
his uncertain fate, he seeks to assure his victory by doing something. 
The cultus can provide the opportunity for action either through a 
liturgy of petition, the offering of gifts as inducements to the deity 
or the performance of certain symbolic acts intended to create the 
desired fate. The latter act brings religion into relationship with 
magic and superstition. 
iv. The ritual resolution of unconscious drives or conflicts. 
There is little question that a person's participation in the ritual 
allows a symbolic manipulation and resolution of conflicts that are not 
apparent in his consciousness. Since the worshipper is unaware of these 
drives 1 they are difficult to tabulate. An example of one type of uncon-
scious drive is presented by Money-Kyrle.1 He maintains that ritual 
sacrifice is a manifestation of an unconscious desire for parricide 
1. R. Money-Kyrle, The Meaning of Sac.r·ifice (London: Hogarth 
Press, 1930), p. 260. 
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which each individual has himself acquired. His idea is based on Freud•s 
analysis of sacrifice as the unconscious repetition of the primeval 
crime in which sons killed their fathers in competition for the mother. 1 
It is not necessary to defend this particular concept. It is only sug-
gestive of the motivations that lie behind participation in the cultus of 
which the participant is not consciously aware. 
J. THE TEACHING OF THE CULTU S 
MAKES SENSE OOT OF THE IDTIVERSE 
Man has a need to understand many problems: the nature of God 
and values, the meaning of his o~~ experience, the nature of good and 
evil and the value and nature of ethical conduct. The cultus systema-
tizes beliefs into a coherent pattern, preserved in law and expressed in 
ritual. The institutional framework of the cultus preserves and teaches 
these beliefs and applies them to the contemporary circumstances, thus 
satisfying the need to know the divine will. 
4-. THE CULTIJS CONFERS DIVINE 
SANCTION UPON CERTAIN PERSONS AND POLICIES 
The following divisions represent significant needs which the 
cultus fulfills 1 although these needs are incidental to the distinctively 
A A 
religious roles of the cultus. An important incidental role of the 
cultus is the imparting of divine sanction. In a society in which the 
cultus and the values it represents are highly respected, the people 
l. Ibid. t p. 259. 
are likely to res~ect those ~ersons and ~olicies sanctioned by the 
cultus and condemn those ~ersons and ~olicies condemned by the cultus. 
Conseg~ently anyone who ho~es to influence the ~eo~le needs the divine 
sanction symbolized by the ap~roval of the cult. It is for this reason 
that the secular leaders of countries in which religion plays a ~ositive 
r6le often associate themselves with the cultus either by the establish-
ment of a state church,· taking the ~le of chief religious leader or 
making prominent display of their association with the head religious 
leaders. So Wallis says 
Religion in anti~uity, particularly official religion, usually 
gave its oracles in accordance with royal or ~riestly policy.l 
This ~henomenon need not be attributed to anti~uity alone. It is cus-
tomary for the religious and ~olitical leaders to share mutual sanctions. 
This gives added ~restige to the ~riests, as well as the rulers, and 
~laces them in a responsible place of leadershi~. This interde~endence 
is likely to have negative as well as positive value. In time of ~olit-
ical decay, when the ~eo~le are losing re~pect for their leaders, the 
cultus that t~ey su~~ort is likely to suffer a ~arallel loss of ~restige 
and, conversely, in times of religious decline, the rulers sanctioned by 
the degenerating cultus will probably lose respect. 
The cultus would also actively or tacitly give sanction t~ her 
supporters. The wealthy are in a particularly good position to receive 
divine sanction from the cultus because they contribute the funds which 
1. L. Wallisf A Sociological Study of the Eible (Chicago: The 
University of Chicago Press, 1912), p. 120. 
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make the cultus possible. But any individual who is an active partici-
pant in the cultus may receive the sanction of the cultus either because 
the person performs the acts prescribed by the cult or because the cultus 
does not dare threaten its existence by condemning those who support it. 
Since certain groups are better able financially and idealistically to 
support the cultus, certain groups tend to find divine sanction while 
other groups are excluded from it. 
A conflict between two groups might be resolved by proving that 
the cultus sanctioned one of the contenders. If, however, the opposing 
group claimed the sanction of another cultus, the ensuing conflict would 
be between the two cults as final authorities, .rather than a continued 
consideration of the original issue, whatever it might be. Thus, politi~ 
cal, economic or social conflicts might become represented in conflicts 
between cults. 
5. THE CULTUS IS A 
FOCAL POINT OF THE COMMUNITY 
In the first place, the cultus represents a fairly unified point 
of view which imposes similar values and beliefs upon its participants, 
thus uniting their aims and purposes. Certain values are cherished by 
the entire participating community, and when these values are challenged, 
the members .rally to the cult. Second, the coming together to partici-
pate in cultic activities multiplies the interpersonal relationships 
among the members of the community and tends to solidify their inter-
dependence and mutual concern. Further, certain rites symbolize group 
unity. The common meal is a characteristic rite in many religions. 
Such a meal creates a bond of artificial kinship among those who par-
ticipate and suggests the common nurture of all members of the group.1 
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In those social units in which the cul t·lls is identical in extent 
with the society involved, the cultus is particularly important as an 
integrating factor. Wach says 
It is not exaggeration to conclude that the cultus is the 
primary integrating factor in primitive society and the chief 
agent for the expression of its unity.2 
Smith says that tribal integration was the primary function of the 
early cultus: 
Religion did not exist for the saving of souls, but for the 
preservation and welfare of society, and in all that was 
necessar.y to this end and every man had to take his part, or 
break wit~ the domestic and political community to which he 
belonged. 
It was therefore vitally inportant for the welfare of society that ever,y 
man participate in the cultus. Such a belief might account for much of 
the religious persecution in all ages. 
6. THE OOLTUS 
SATISFIES AESTHETIC NEEDS 
Often in appraising the basic needs of men; emphasis is placed 
on physical needs. But even the most impoverished people want more than 
1. Durkheim, op. cit., p. 337. 
2. J. \'Tach, Sociology of Religion (Chicago: University of 
Chicago Press 1 1944) 1 pp. 41-42. 
3. W. R. Smith; The Religion of the Semites (No publication data, 
1894); p. 29. 
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simple bread and shelter. They strive to enjoy and recreate beauty. 
The cultu& provides the opportunity for aesthetic experiences as values 
independent of the religious content. The worshipper may enjoy the 
music, poetry and drama of the ritual act as well as find a means of 
self expression in the creation of the myths and the performance of 
religious dance or singing and the culinary arts of the feast: 
in attempting to express the real with the aid of appropriate 
symbols, there is generally a surplus of intellectual forces 
which overflows into art • . .1 
Thus the cultus fills a need for recreation and aesthetic enjoyment. 
The variety of functions filled by the cultus should be part of the 
background of a discussion of the attitudes of the pre-exilic, canoni-
cal prophets toward the cultus. 
1. E. Durkheim, The Elementary Forms of the Religious Life, 
trans. by J.W. Swain (Glencoe 1 Illinois: The Free Press, 1954), p. J81. 
CHAPrER IV 
THE PROPHEriC DEVELOPMENT IN ISRAEL 
In Chapter II the development of the Israelite cultus from its 
Canaanite and Israelite roots to its final synthesis in the time of 
Jeremiah; Ezekiel, and II Isaiah was traced. In this chapter the paral-
lel development of prophecy will be outlined from its Canaanite and 
Israelite origins to its conclusion in the post-exilic prophets. The 
purpose of this chapter is to present a broad survey of Israelite proph-
ecy against which the place of the eighth century prophets and Je~emiah 
may be more clearly seen. The major problem of the dissertation concerns 
the r~le of the prophets, Amos, Hosea, Isaiah, Micah and Jeremiah, and 
they will be discussed extensively in individual chapters (VI-X). 
Therefore, they will not receive specific treatment in this chapter 
under the section on the prophets FROM THE EIGHTH CENTURY UNTIL THE EXILE. 
Individual prophets of other periods will be considered when their lives 
throw light upon the development of prophecy. Evidences of prophetic 
origins in Canaan before the invasion will be examined first, followed 
by a consideration of prop~etic roots from the desert wanderings. The 
remainder of the chapter will consider the resultant synthesis in the 
periods of the sons of the prophets, the eighth century prophets until 
the time of the exile and the exilic and post-exilic prophetic movement. 
1. PRE-ISRAELITE ORIGINS 
i. The fertile crescent and the desert. There are two main 
sources of information about the origins of Israelite prophecy. Tablets 
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found in the archeolog~cal excavations around the fertile crescent 
provide information about Sumerian, Mesopotamian, and Assyrian prophecy. 
Some archeological evidence and literature of the Islamic period give 
us insight into the prophetic activity of the desert people. Both of 
these areas, the crescent and the desert, were host to the Hebrew tribes 
in the course of Israelite history and it is likely that the prophetic 
patterns found in these areas were influential in the development of 
Hebrew prophecy. 
The discussion of the early origins of Israelite prophecy will 
begin with a survey of the priest classes found in the cultures from 
which the Israelites came. The functions of the various priest classes 
were not clearly defined, but those classes that showed characteristics 
later found in the Hebrew prophets will be discussed. The priest 
classes found predominantly in the fertile crescent were the baru, the 
sa• ilu; the sabru., and the mahhu, while the more distinctly Arabian 
priest class was the kahin. 
The Mesopotamian priestly classes acted as physicians, judges, 
political advisors and usually accompanied the armies into battle. The 
most important divinatory class in Mesopotamia was the baru., seers or 
visionaries. They were primarily concerned with communicating the will 
of the deity concerning the future. After a ritual purification, they 
approached the deity and returned to pronounce an oracle. They made their 
pronouncements on the basis of an interpretation of oil in a cup, 
1. A. Haldar 1 Associations of Cult Prophets Among the .Ancient 
Semites (Uppsala; Almquist and Wiksells Boktryckeri .AB, 1945), p. 65. 
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entrails of animals, movements of the heavenly bodies, location of 
1 thundersto~~s and other natural phenomena. Initiates to the baxu 
priesthood had priestly blood, a pure genitor and excellent health. 
Others could join the group, but could not practice the office of divi-
nation. The sa'ilu were related to the baru, but their chief function 
2 
was to interpret dreams. They practiced hydromancy and divined by 
interpreting the flight of eagles. The sabru were attached to the cults 
of various gods and were a part of the guild. It is generally believed 
that they were specialists at onieromancy and some believe that they 
received their revelations in nocturnal visions.J The last group of 
Mesopotamian priests were the mahhu. They were ecstatics, though not of 
the dervish type. They had the 11 oracle bearing breath of God 11 and the 
dream oracle. They officiated at sacrifices and acted as temple watchers.4 
The mahhu most resemble the sons of the prophets of the time of Samuel, 
although in the desert this group seem to have functioned as individuals. 
Haldar observes that he has never seen the term mahhu prefixed with~. 
11 sons!15 
Among the desert people the closest figure to compare to the 
prophet is the kahin who advised, admonished and hurled magic formulae 
l. Ibid. 1 p. l. 
2. Ibid., p. lJ. 
J. Ibid., p. 17. 
4. Ibid., p. 21. 
5- Ibid., p. J9. 
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against enemies. They used a rough poetry to work themselves into a 
state of religious excitement so that they could better perform their 
function. The result was called a~. literally llpigeon cooing. 11 
The same root is found in II Kings 9:11 in relation to Elisha and in 
Hosea 9:7 in relation to Hosea. Rhyming is found in the oracles of the 
early Biblical prophets (I Sam. 15:33; I Kings 21:23; I Sam. 22:25) 
which probably bears a significant relationship to the ~ poetry of 
th . . d k h' 1 e 2nsp2re a 2ns. The kahins received their inspiration from super-
natural beings called jinns who were simple divinities. There is no 
evidence of ecstatic group prophecy among the people of Arab background 
until Islam. 2 Hobart Goewey claims, IIIt is undisputed that the group 
ecstasy of dance and music is wanting in Babylonia and Assyria as in 
Arabia. 113 
ii. Canaanite ~rophecy before the invasion of Israel. The sources 
for information about early Canaanite prophecy are Biblical records, 
particularly the account of the trial of the Baal prophets in I Kings 
18:17-46; archeology, particularly the discoveries at Ras Shamra; 
and the Greek historians, Herodotus and Lucian. The Greek historians, 
though very late, supply much information that has been partially 
verified by archeology. 
L Ibid. i p. 138. 
2. H.F. Goewey!) 11 The Origins of the Early Prophetic Movement 
in Israel 11 (Unpublished Ph. D. dissertation, Boston University, 1937), 
p. 110. 
3. Ibid., p. 53. 
The ecstatic element of Canaanite prophecy seems to have come 
.1 
from Thrace into Pb..rygia. Herodotus describes the practices that he 
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saw in Th.race, the orgiastic music, the torch light processions into 
the woods at night and the peculiar dress of the participants. 2 These 
practices centered around the Attis cult, a vegetation cult of the pine 
tree. During certain .rituals; the men worked themselves into a frenzy 
and emasculated themselves. They buried their dismembered organs to 
aid fertility. Sexual excess and self-mutilation seem not to have come 
from Th.race, but were an accretion from the fertility cults of Ph.rygia.J 
Similar practices are described by Lucian in the cult of the 
Syrian goddess at Hierapolis. 4 Frenzied ceremonies took place in front 
of the temple to the accompaniment of drums, pipes and singing. Young 
men would grab swords and castrate themselves. They would then run 
down the street and throw their dismembered organs into a private home 
f .rom which they would receive woman's clothing to wear. Lucian 1 s 
Loukios tells the story of a group of ecstatic eunuchs who travelled 
from town to town bringing the Syrian goddess with them on the back of 
an ass. When they arrived in a town, they would work themselves into a 
frenzy with music and dancing. In the height of frenzy they would 
mutilate themselves fo.r which they received gold and food from the 
1. Ibid., p. 53-
2. Ibid.; p. 53. 
3. Ibid., p. 70. 
4. Ibid., p. 57-
1 
spectators. If the group were called on to give an oracle, they 
would chant a cryptic verse or two that could be interpreted in many 
. 2 d1fferent ways. 
Ecstatic phenomena were also associated with the Adonis cults. 
The earliest record is from Wen-amon, an Egyptian, who gives this 
description in his account of his trip to the Phoenician coastland: 
Now when (the prince of Eyblos) sacrificed to his gods, the 
god seized one of his noble youths making him frenzied so 
that he said: tiEring (the god) hither!tt Bring the messenger 
of Amon 1 who has him. Send him, and let him go. Now while 
the frenzied (youth) continued in frenzy during the night • .3 
Goewey believes that music and group ecstacy were probably involved in 
th . . . d t 4 1s 1nc1 en . 
The cult of the Ty.rian Baal supplies rich examples of ecstacy. 
One description involves Tyrian sea men in ecstatic dance at a time of 
sacrifice5 while a more familiar incident is the Biblical account of 
the prophets of Baal at Mt. Carmel (I Kings 18:17-46). This cult invaded 
northern Israel at the time of Jezebel. 
These ecstatic prophets used various means of divination to 
receive the word of the gods. Some tossed heel bones into the air and 
1. Ibid., pp. 60-64. 
2. Ibid.; p. 65. 
J. G.A. Bartlett, .Archeology and the Bible (Philadelphia: 
American Sunday School Unionf 1916), p. 450. 
4. Goewey; op. cit., p. 66. 
5. Ibid., p. 68. 
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the deity was supposed to guide the prophet toward an answer by the way 
the bones fell. 1 Other examples of the manner in which physical phenom-
ena were interpreted by diviners have b~en mentioned in Chapter II. 2 
Divination sometimes took on the appearance of a hoax, as one 
of the caves at Gezer suggests and as confirmed by certain Greek temples. 
The cave at Gezer is connected with a second cave by a narrow channel 
hardly observable. The priestf after working the superstitious worship-
per into a frenzy by some other types of worship, would bring him into 
the cave to "talk with god." He would call out his question and an 
associate hidden in the other cave would answer in an eerie tone as if 
he were the deity. A similar procedure enabled the priest to talk with 
the ttdead. 11 
2. THE SONS OF THE PROPHETS 
The first prophets recognized by the Israelites after their 
invasion of Canaan were the "sons of the prophets" whom we first meet 
in I Samuel 10:5-13f although it is apparent that the movement is already 
well developed. The 11 sons of the prophetstt lived and worked together.3 
They had a leader4 and companies of these professional prophets were 
1. A. Lods, Israel, trans. S.H. Hooke, (London: Kegan Paul, 
Trench, T.rubner and Co. Ltd., 1932), p. 107. 
2. Infra, p. J5f. 
3. J.M.P. Smithf The Prophets and Their Times, 2nd ed., Rev. 
W.A. Irwin (Chicago: University of Chicago Press, 1941), p. 2. 
4. Sometimes the king~ as suggested by A. Haldar, op. cit., p. 
139. 
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often attached to a sanctuary or to the royal court~ 1 Evidently they 
were branded or marked in some way so that a head band was necessary to 
disguise the fact that they were prophets (I Kings 20:35-~3). Ecstatic 
group utterances were characteristic of the 11 sons of the prophets.n 
Through rhythmic, exciting music (possibly aided by smoke and alcohol)2 
at the place of sacrifice, they worked themselves into a frenzy which 
was contagious and might affect any bystanders.3 Their spirit was marked 
~ by a strong religio-nationalistic fervor. 
Since ecstasy of the type exhibited by the 11 sons of the prophets 11 
did not exist among the ancient Arabs, it is likely that the llsons of the 
prophets 11 are descendants of the Canaanite prophets .5 However, a second 
6 possible origin has been suggested. Max Loehr feels that there is 
-justification to believe that the tremendous tension upon the souls of 
patriotic Israelites frustrated by their inability to deal with the 
threat of the Philistine danger by rational means may have spontaneously 
produced the ecstatic circumstances in these easily excited Oriental 
1. R.B.Y. Scott, The Relevance of the Prophets (New York: The 
Macmillan Company, 1953), p. 163. 
2. E.A. Leslie, Old Testament Religion in the Light of its 
Canaanite ~ackground (New York: The Abingdon Press, 1936)~ p. 115. 
J. Goewey, op. cit., p. 8~. 
~- Ibid., pp. 92ff.; Leslie, op. cit., p. 116. 
5. A. Johnson, The Cultic Prophet in Ancient Israel (Cardiff: 
University of Wales Press ~oard, 1944), pp. 17ff. 
6. M. Loehr, A History of Religion in the Old Testament 
(London: Iver, Nicholson, Watson Ltd., 1936), p. 57. 
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minds. Most scholars adhere to the former suggestion. 
The Israelite adaptation of the ecstatic group prophecy came 
about as the more distinctly Israelite "seer" type :prophets associated 
with the ecstatic groups and found certain features of ecstatic prophecy 
that could be profitably adapted. The 11 ro 1 ehtt or seer was a prophetic 
type from the desert. He was always found alone, never as a member of 
an ecstatic group. 1 The seer was a cultic specialist associated with 
the sacrificial system. 2 
The first Israelite seer whom we can definitely link with the 
ecstatic groups is SamueL There is little evidence that Samuel himself 
was a member or leader of an ecstatic group, but in the face of the 
impending Philistine danger, he could see the value of the nationalistic 
fervor that the ecstatic·prophets possessed. It was probably with the 
hope of imparting this spirit to Saul that he sent Saul to take part in 
the group ecstasy. Although Elijah may have been an ecstatic (I Kings 
18:46)f he was a lone figure (I Kings 18:22) and probably never was 
directly related to the prophetic bands. His successor, Elisha, on the 
other hand; is clearly connected with groups of prophets (II Kings 4:38). 
There is further evidence of the adaptation of group prophecy to the 
Yahweh cult. The accounts mention one group of one hundred prophets of 
Yahweh (I Kings 18:4) and another group of four hundred prophets of 
Yahweh (I Kings 22:5-28). It was from the latter group that Micaiah 
1. Goewey, op. cit., p. 119. 
2. Johnson, Cult Prophets Among the Ancient Semites, p. 16. 
dissented and stood out as a lone figure condemning the group. Saul's 
decree against wizards and diviners (I Sam. 28:9) may have driven some 
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of them into the prophetic groups where their divination would be legally 
acceptable. Whether or not it swelled their ranks, the sons of the 
prophets would have gained new prestige and would tend to defend Yahwism 
to maintain their O\ID status. 
There were, then, two clearly distinguished types of prophecy in 
Israel during the early years of the monarchy. Most prevalent were the 
groups of ecstatic prophets with their rootage in the Canaanite religion. 
Eut there were also the individual prophets who sometimes cooperated with 
the prophetic groups and sometimes opposed them • 
.3. FROM THE EIGHTH CENTURY UNTIL THE EXILE 
The pre-exilic prophetic books of the Old Testament are the sole 
sources of information regarding prophetic activity from the eighth 
century until the exile. From these sources certain facts emerge. 
First, it is apparent that there was considerable prophetic activity in 
this period. The sources make fre~ent mention of the prophets and they 
are represented as deeply involved in the everyday activities of the 
people. Second, these prophets held a certain amount of respect within 
the communities and could be classed among the leaders. Their power was 
great enough at times to allow them to chose and control other leaders. 
For example, Shemaiah had enough influence to replace the priest, Jehoida 
with the priest Maaseiah (Jer. 29:26). Third, the prophetic movement 
contained elements that encouraged, intentionally or unintentionally, 
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the participation of certain fringe characters of society who were 
judged to be mentally unbalanced (Jer. 29:26). The social acceptability 
of ecstasy and fanaticism in early prophecy probably encouraged this 
tendency. Fourth, there was a major difference of opinion in regard to 
the tone of the prophetic message. Many of the prophets brought messages 
of good new~, assuring the people that all would be well (Jer. 2J:l6ff.). 
On the other hand, Jeremiah felt that it y~S in the tradition of true 
prophecy to prophesy war, famine, and pestilence and he challenges the 
prophets of good news to defend their call to prophesy (Jer. 28:9). 
There were conflicts betlreen the prophets and royalty and some of the 
prophets were martyred by the kings (Jer. 26:2f.). There were also con-
flicts between the prophets of various cults, for example, between those 
who prophesied by Baal (Jer. 2J:lJ) and those who prophesied by Yahweh. 
An analysis of the role that these prophets played is found in Chapter V. 
4. THE EXILIC AND POST-EXILIC PROPHETS 
Prophecy, as it had been known until the eighth century, was 
probably on the wane even before the exile. In 621 B.C., the Deuteron-
ernie Code was discovered and became the law of the land. This was the 
beginning of canonization, imputing the authority of God to written doc-
uments. If men could turn to the written word to discover the word of 
God 1 the role of the prophet would lose much of its significance. Close 
behind this reform came the disastrous fall and exile of the Judeans. 
Now that Judea was no longer in control of her political or social struc-
ture, the message of the prophets was even more diminished and lost its 
enthusiasm and vitality. Further, it is likely that the Judeans were 
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united by their defeat and social ethics was no longer an important ques-
tion and last and most relevant to this study, a common attitude was 
shared concerning the importance of the cultus: it became the rallying 
point for the nationalistic spirit of Israel and the primary symbol of 
the Israelites distinctive identity among a strange people. Since it 
was many centuries before Israel ever gained its independence, the cultus 
continued to be the focal point and sustaining force of the Hebrew people. 
The prophetic movement in Israel can be followed through this 
period in the lives of Ezekiel, Deutero-Isaiah, and Haggai and Zechariah. 
The first of these men was active before the exile and exhibits much of 
the spirit of eighth century prophecy. In regard to the cultus he has 
much to say, it is one of his paramount concerns. :Su t this is really 
a point distinguishing him from the eighth century prophets rather than 
associating him closer with them: 
Ezekiel is quite unlike the great pre-exilic prophets in that 
he takes much interest in the details of the ritual of the 
Temple, and in the concluding chapters of his book vie are offered 
a sketch of.the restored Temple and its service that contrast 
strangely with those earlier prophetic denunciations of the 
cultus, which have led many scholars to conclude that they would 
des troy it root and branch.l 
By the time of Deutero-Isaiah, Israel is in exile and the prophetic move-
ment has undergone considerable transition: 
. the dissolution of the prophetic types begins with him. 
The fixed forms that had prevailed till then break up. While 
1. H.H. Rowley, The Book of Ezekiel in Modern Study (Manchester: 
John ~lands Library, 1953), p. 150. 
the types of speech which had been employed by the prophets 
before the exile are mostly quite sharply distinguished from 
one another, exact separation is often impossible in the case 
of Deutero-Isaiah; the supplementary reflections, with which 
the oracles are surrounded have grown luxuriantly over every-
thing, so that the lines of division between an utterance of 
God and an utterance of the prophet cannot always be clearly 
recognized.l 
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The emphasis has turned toward the future and the concept of a Messiah. 
After the exile the prophetic figure is deeply concerned with the cultus 
as the ministry of Haggai and Zechariah demonstrates. The prophetic 
attitude toward the cultus is no longer a question. 
L J:L Gressman as quoted by Sidney Smith, Isaiah XL-LV (London: 
R. Milford, Oxford University, 1944), p. 9. 
CHAPTER V 
1\ 
THE ROLE OF PROPHECY IN THE 
EIGHTH .AND SEVENTH CENTURY J3 • C. 
The prophet was esteemed because he could answer certain ques-
tions. In the eighth century he shared this ability with a number of 
other leaders in the Israelite community (for example, the elders, divin-
ers 1 and counsellors) and the distinctive quality of each group is not 
clear. Perhaps the elders could supply answers on the basis of their 
long experience and the diviners manipulated or interpreted certain phy-
sical objects to suggest answers, while the counsellor could answer 
questions because he had direct personal contact with God. In many 
cases persons were qualified in more than one of these rbles and the 
distinctions came to be blurred. Partly as a result of the obscuraness 
caused by the similarity of these figures and partly as a result of the 
shortage of preserved documents, there is no clear picture of the r~le 
of the general prophetic movement in the eighth century :B.C. 
This section of the chapter is concerned with the organizational 
framework within which the general prophetic movement operated. It 
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answers the question: What role did the prophet play in society[ Consid-
ering the vast differences.in the personalities and characteristics of 
men who were called prophets, 1 it may be assumed that there is no one 
single precise category into which all the prophets fit. On the other 
hand, the prophets were recognized as a group (Jer. 23) and must have 
1. For example, Abraham. Moses 1 Amos, Isaiah, and Ezekiel. 
had some unifying characteristics that identified them as fulfilling the 
" prophetic role. It may be presumed that prophets could have come from 
any section of the Israelite social strata, 1 but it may also be pregumed 
that a certain environment would be more likely to produce a prophetic 
figure than another and, indeed, there may have been professional prophet-
ic groups like the sons of the prophets that nurtured the prophetic 
movement. There is good reason to believe that changes in the political 
and economic life of the Israelites modified the r81e and message of 
prophecy from the time of Samuel to the eighth century. Some scholars see 
in the prophetic movement of the eighth century a continuation of the 
sons of the prophets under the patronage of the king, 2 others see the 
eighth century prophets as members of the temple hierarchy fulfilling a 
cultic r<he)while others consider at least some of these figures as 
isolated individual spokesmen.4 New attempts to explain the ~le of the 
prophetic figures have identified them as charismatic mediators of the 
covenant5 and as scribes of the royal palace. 6 These suggestions will 
1. For example, shepherds (Amos) and priests (Ezekiel). 
2. M. Weber, Ancient Judaism, trans. and ed. by H. Garth and 
D. Martindale (Glencoe, Illinois: The Free Press, 1952). 
J. A. Haldar, Associations of Cult Prophets Among the Ancient 
Semites (Uppsala: Almqnist and Wiksells Boktryckeri, 1945). 
4. For example, G. Harrop, ttTradition and Dissent in the Eighth 
Century Prophets and Jeremiahll (Unpublished ':Ph.D. dissertation, 
University of Chicago, 1950). 
5. H. Kraus, Gottesdienst in Israel! Studien zur Geshicte des 
Laubhiittenfestes (Munchen: Christian Kaiser, 1954). 
6. The present writer is the only suppor~ known. 
be discussed below 1 while the question of the relationship of the pre-
exilic, canonical prophets to the general prophetic movement of the 
eighth century will be reserved for subsequent chapters. 
1. THE PROPHErS AS COORI' FUNCTIONARIES 
?5 
Weber suggests that the transition from peasant armies to pro-
fessional charioteering armies was paralleled by a development of court-
ly prophets among the sons of the prophets to replace the war prophets 
of the earlier period. I Chronicles 2:9 speaks of 11David 1 s seer11 demon-
strating that some prophets were attached to the royali court. The royal 
demand for prophecy might also explain the prevalence of prophetic 
groups in the capitol cities (II Kings 2:3). Since it is certain that 
the king on occasion sought out the prophets (I Kings 22:5), it is 
likely that he would have them near the palace for his convenience. 
Precedence is established by the fact that four hundred and fifty pro-
phets of Baal ate at Jezebel 1s table (I Kings 18:19). It is likely that 
these prophets were replaced with Yahweh prophets when Yahwism was in 
favor at the royal court. When Elisha is sought out by the king on one 
occasion, he replies, "Go to the prophets of your father and mother, 11 
(II Kings J:lJ) 1 further evidence that certain prophets had an officially 
recognized connection with the court. Weber suggests that their func-
tion was to promise long life, progeny, and political success to the 
kings. 1 
It would be wrong, however, to assume that all of the prophets 
1. Weber 1 op. cit., p. x.x. 
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were employed by the king. Despite the long history of prophets relat-
ing with the kings, 1 certain dominant features of this relationship 
suggest that the prophets were not voluntarily engaged by the king. 
Usually it is a case of an individual prophet taking the initiative to 
bring an unfavorable message to the king. In one instance, (II Ohron. 
2.5 :16), the prophet is challenged by· the king, "Have we made you a royal 
counsellor?" implying that the prophet was not a royal employee. 
Further evidence against royal employment of the prophets is implied by 
the omission of such an office in the list of royal offices in the time 
of David. But; as will be suggested, it is possible that they were 
hired primarily to fulfill some other function. It is certain, consider-
ing Jezebel 1s persecution of the Yahweh prophets, that they did not 
function continuously ·at the royal court. 
it might be concluded that the king maintained a group of men 
gifted with prophecy from whom he expected a certain loyalty and advice 
on some matters, but he was also subjected to prophets whom he did not 
employ or request 1 although perhaps they were members of the groups he 
did employ who came to oppose him. This would explain how they gained 
access to the king (I Kings 2.5). These two elements, the prophets hired 
by the king and the prophets who imposed themselves upon the king, may 
1. Saul and Samuel, David and Nathan~ Rehoboam and Shemaiah, 
Jeroboam and the 11 man of god, n Ahab and Elijah, Jehu and Elisha, Asa 
and Azariah 1 Jehoshaphat and Micaiah 1 Joash and Zechariah, Amaziah and 
"the prophet, 11 Uzziah and Zechariah, Rezekiah and Isaiah, and Josiah 
and Zedekiah with Jeremiah. 
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reflect variant sources of inspiration typical of the cultural conflict 
between the Canaanites and the Israelites. On the other hand, the 
prophets of the king were sustained by the long traditions of the 
Canaanites whose royal organizations they followed and by those Israel-
ites who had gained power, wealth and prestige as a result of the mon-
archy. On the other hand,. the ttuninvitedn prophets were nurtured by the 
traditions of the desert and those Israelites who had been exploited 
since the coming of the monarchy and who looked back with pleasant mem-
aries to the days of the desert. 
2. THE PROPHEI! S .AS SCRIBES 
The present writer finds evidence that the king would have also 
found a source of potential prophetic leadership (solicited or unsolici-
ted) in the scribes whom he employed. The scribes were likely t0 be 
intelligent and educated men responsible for keeping official records 
and presenting important material to the king. 1 These men had access to 
all the important documents relating to the national and international 
affairs of the kingdom. Because they were so well versed in current 
events they were probably often called upon to act as counsellors to the 
king. This is illustrated by David's uncle, Jonathan, who was a counsel-
lor, "being a man of understanding and a scribe,n (I Chron. 27:32). 
II Chronicles 25:15 1 as quoted above, implies that prophetic utterances 
1. It was a scribe who bronght the 11 law11 from Hilkiah the priest 
to the king and it 'fiBS a scribe who brought Jeremiah's scroll before the 
king. 
were expected from the royal counsellors. The Chronicler gives freg_uent 
A 
evidence that he thought of the prophets as filling a scribal role, at-
tributing the records of the various kings to the writings of the 
prophets (II Chron. 12:15; 13:22; 20:34; 26:22). 
3 . THE PROPHEI' S AS CULT FUNCT I ON.A.RIE S 
Another r~le attributed to the prophets is that of cult figure. 
Attention is called to the possible relationship of the prophets with the 
cultus by the freg_uent mention of the prophets in connection with the 
priests (Ros. 4; Is. 28:7; Mic. 3:11; Jer. 4:9, ~6:7), as well as the 
f reg_uency with which the prophet 1 s message is preached at one of the 
sanctuaries (.A.m. 7:13; Jer. 26:7). The probability of such a relation-
ship is further suggested by the rBle of cult prophecy familiar in other 
cultures of the Middle East, 1 /1. and the cultic role of the prophets in 
the Canaanite religion, as well as the early period of Israelite prophecy 
which found, for example, the leading prophetic figure in the person of 
a priest, Samuel. The exilic period and post-exilic periods supply 
certain evidence of the prophet functioning within the cultic organiza-
tion in such prophets as Ezekiel and Habakkuk. 
It is only in recent years, however, that the possible extent 
of this association (between the prophets and the temple) has 
been recognized; and this has been brought about through 
focusing attention upon the possibility that amongst the 
literary types (Gattungen) discernible in the Old Testament, 
1. Raldar, op. cit., this is the thesis of the book. 
notably the oracular elements in the Psalter (to say nothing 
at this stage, of the books of the canonical prophets), we 
actually have traces of the work of such cul tic 'o' W:=J.J •1 
An attempt to understand the situation in which certain of the psalms 
\'Tere used has convinced a number of scholars that they are prophetic 
oracles read by members of the temple staff during the ritual. Since 
the psalms often have a musical setting, it may be that these prophets 
are the mpn that David set aside to pr0phesy with harps at the temple 
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service (I Chron. 25:1). Their leader, Heman, is called a prophet. The 
group is housed within the temple grounds and the men are free from 
other service because they are on duty night and day. Continually steeped 
in the rich prophetic liturgy of the temple, it is not unlikely that 
members of this group would be inspired to significant prophetic activity. 
:But it is difficult to maintain that all of the p.rophets were 
cultic figures. The fact that the prophets are frequently mentioned 
with the priests does not provide a convincing argument, since both are 
frequently mentioned with the princes, also, and probably the common link 
is that they are all leaders among the people. The appearance of the 
prophets at the places of worship may only indicate that this was the most 
suitable place for them to find hearers for their message. Evidence is 
entirely lacking to link such prophets as Elijah to the cultus. His 
frequent travels make it iw~robable that he was stationed at any one 
sanctuary. Ris successor, Elisha, moves with his colleagues to the 
1. A. Johnson, The Cultic Prophet in Ancient Israel (Cardiff: 
University of Wales Press :Board, 1944), p. ?. 
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Jordan where they build their own homes (II Kings 6:1-7) and cannot have 
been in constant demand at a sanctuary. The most challenging problem in 
trying to link many of the prophets to the cultus is that it is most 
unlikely that the official cultus or royal family would have supported 
those men who delivered unpopular messages. The shalom prophets would 
have received both courtly and priestly support, but they would have 
risked their positions if they preached unpopular oracles. These oracles 
were preached by men who could expect no positive remuneration for their 
message and were, therefore, not employed on the temple staff. Thus it 
is probable that there was a prophetic rSle within the framework of the 
cultus which was another source of prophetic inspiration, but this one 
type of prophecy did not comprehend the entire prophetic movement in 
Israel in the eighth century. 
4. THE PROPHETS AS COVENANT MEDIATORS 
/\ J. Kraus has recently contended that the role of some of the 
1 prophets was one of mediator of the covenant. The basis for this role 
he finds in Deuteronomy 18:15-18: 
The Lord your God will raise up for you a prophet like 
me from among you, from your brethren--him you shall heed--
just as you desired of the Lord your God at Horeb on the day 
of the assembly, when you said, ttLet me not hear again the voice 
of the Lord my God, or see this great fire any more, lest 
I die. 11 And the Lord said to me, 11They have rightly said all 
that they have spoken. I will raise up for them a prophet 
1. Kraus, op. cit. 
like you from among their brethren; and I will put my words in 
his mouth, and he shall speak to them all that I command him. 
t\ This role was taken on at first by the Judges in whom the mediation of 
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the covenant was an official office involving a charismatic experience. 
The mediator has not only the original forms of the covenant, but the 
continual word of God concerning the application of the covenant in new 
situations.1 Upon the institution of the monarchy, the official func-
tion of this office was taken over by the king, but the charisma. came 
to be realized in the prophets. Since the king was the official judge, 
he was the steward of the charisma and it was necessary for the prophet 
to be in continual contact with the king to impart the charismatic word.2 
The message of the prophets is generalized under three themes:3 first, 
the report of their calling; second, their concern with justice and 
righteousness; and third, the application of their word to all Israel. 
The great prophets did not rise from some anonymous crowd of cult pro-
phets; they were directly appointed by God.4 Kraus suggests that in 
some of the psalms5 the prophets are speaking as covenant mediators. 
A major criticism of this theory is that it does not have sufficient 
documentation. Certainly the prophets are not recognized by the contem-
porary leaders as fulfilling a role instituted by Moses, for they often 
l. Ibid., p. llJ. 
2. Ibid., p. 116. 
J. Ibid., p. ll4. 
4. Ibid., p. ll6. 
5- For example, Ps. 50. 
pe~ecute them. Second, if there were such mediators, what were the 
criteria for distinguishing them from other prophets who claimed to 
experience the charisma? 
5. THE PROPHETS AS INDEPENDENTS 
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There remains also the likelihood that there were groups or 
individuals who were attached neither to the toyal court, nor the temple, 
but made themselves available on a professional basis to the public. If 
an independent prophet or prophetic group gained an outstanding reputation 
they might be sought out on occasion by the king. One of the most con-
vincing illustrations of this theory is the story of Elisha. He and his 
group do not seem to be limited to one location (I Kings 6:2), they had 
to supply their own food (II Kings 4:38-44), and their clients oft·en came 
to them at their home rather than calling the prophet to the court, temple 
or other public place (II Kings 5:9). In another account (I Kings 5:9) 
the king 1 s wife disguises herself before going to visit the prophet, 
Abijah, demonstrating that some prophets were accustomed to receiving 
strangers. Likewise, Saul, the unknown shepherd boy, seeks out the ser-
vices of a seer to help him find his she-asses (I Sam. 8:9). Micaiah, 
the son of Imlah, was evidently not a member of the courtly prophets 
for the king knows that he is not among the four hundred prophets before 
him and he sends for him only when the king of Israel wishes to be assured 
that there are no other prophets in the area to help them in their 
decision. (II Chron. 18:7). These men possessed with prophetic gifts 
either could not or would not become employed by the royal court or the 
temple, and they became independent, professional prophets. 
8J 
6. THE NON-PROFESSIONAL PROPHETS 
All of the possibilities considered thus far have portrayed the 
prophet in a professional capacity where it is assumed that he was fully 
~mployed and received remuneration for his services. But there is 
evid~nce_that men who were not professional prophets were sometimes 
called to prophetic activity. Their message was usually of such a 
nature that they took the initiative in delivering it and could not have 
expected .remuneration fo.r their work. Often members of the professional 
prophetic groups were called to a peculiar prophetic mission for wh~ch 
th~y co~ld expect no reward and might even lose their employment if, for 
example, .they spoke against the king while in his employ. One of the 
prophets 1 delivering a message against the king, specifically refused 
a~y reward for his prophecy (I Kings lJ:?-8). These men prophesied 
because of a deep personal conviction which had no relationship with 
their concern for th~i.r daily bread. Some may have come from among the 
courtly prophets motivated by their meditations on the relationship 
between what they saw in the royal court and the covenant of Yahweh that 
was ·known in their hearts. Some may have come from among the scribes 
who read important warnings in the documents of the day. Some may have 
come ~rom among the temple prophets, moved by the deep meaning of the 
oft repeated liturgy which suddenly struck a response in their souls. 
But inspiration to prophesy was not limited to the court of either tem-
ple or palace. All around were signs to motivate sensitive men to hear 
and speak the word of God. The establishment of the monarchy and urban 
centers had meant new prosperity to many Israelites, but this was often 
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at the expense of treading upon other groups. A class ·society arose 
among a people who, because of a semi-nomadic background, had never given 
much significance to classes. Competition sprang up between the urban 
and rural communities, as well as among the power groups within the com-
munity. In this struggle for power and wealth, the weak were often 
oppressed, or at best ignored, and sensitive men of every class and 
vocation .responded to the whole degenerate social pattern with the moral 
judgement that came to them from God. 
The evidence demonstrates that there was no one type of prophet. 
Most people would have sought Yahweh's word concerning the meaning of 
the present and the nature of the future and special prophetic types 
would have developed to fill the needs of various groups. The court and 
temple would both have had their prophetic groups. Likewise, there 
would have been independent prophetic groups o.r individuals to whom the 
general public might come. But there were also those men from all sec-
tions of the social strata, who .received messages from Yahweh that no 
one would have sought--messages of ill fortune. If these messages were 
to be told, they must be told by men who could expect no reward for their 
work other than the satisfaction that they had spoken the word of Yahweh 
in response to a compelling motivation. There is little question that 
Amos, Hosea, Isaiah, Micah and Jeremiah acted in this capacity when they 
spoke about the cultus. The questions, from which group did these pro-
phets come and what was the compelling motivation to their message and, 
in turn, \vhat feelings o.r attitudes were they expressing toward the cultus 
will be treated in the subsequent chapters. 
CHAPTER VI 
.AMOS 
. Am9s is the £irst o£ the pre-exilic, canonical prophets and some 
scho~ars believe that he is the £irst o£ the writing prophets.1 By 
~hatever means his work has been recorded, whether by the prophet him-
self or his disci~les or interested admirers of a later generation, it 
is probable that various late materials have accumulated around the 
original work. 2 However, this possiblity presents little difficulty in 
the present study as the material may be evaluated as a whole, with some 
cited exceptions, without weakening the conclusions. Before considering 
the words that Amos had to say directly concerning the cultus, it would 
be well to consider the environmental factors that might have tended to 
influence his attitude toward the cul tus. A similar procedure will be 
followed for each of the prophets. 
1. INFLUENTIAL LOYALTIES 
i. Home and ancestry. The title of the Book of Amos states that 
Amos was from Tekoa. Budde, among others, interprets this to mean that 
Amos took up this place of residence only after Amaziah had exiled him 
from the Northern Kingdom.3 The chief argument for this position is 
1. R.B.Y. Scott, The Relevance of the Prophets (New York: The 
Macmillan Comp?fiy, 1953), p. 72. 
2. R.H.Pfeiffer, Introduction to the Old Testament, Rev. ed., 
(New York: Harper, 1948), p. 582. 
J. K. Budde, 11 Zu Text und Auslegung des Buches Amos 11 JBL, 
44(1925), 52. 
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based on the fact that the land around Tekoa is incapable of producing 
sycamor~ trees, the fruit of which Amos supposedly cared for at times. 
However, the direct statement of the title, the Judean tone of Amos' 
message and Amaziah's coml!land (.Am. 7:12) all support the acceptance of 
Tekoa.as .Amos's home to~n .. Roughly speaking, the topography of Palestine 
m~y be divi~ed into four strips.running north and south across the 
country. :Seginrling in the west, the first strip is the flat coastal 
plain which rises. slowly and then abruptly to the second section, the 
rugged, rocky, barren hill country. East of the hills the land drops 
into the third area, the Jordan Valley and then rises into the hills of 
Trans-Jordan, the fourth strip. Tekoa sits in the barren hill country 
of the second strip, just south of :Bethlehem and about twelve miles 
south of Jerusalem. From points around the village, the magnificent 
panorama of the Jordan Valley and the Dead Sea is visible to the east, 
while the coastal plain stretches out below the hills to the west. 
If Amos lived in Tekoa, he must have been associated with the 
ancestral traditions of the Southern Kingdom, particularly preserved in 
the rural areas. The distinction between cities and rural districts it-
self divided the loyalties of the Israelites. Since the cities were 
dominated by Canaanite influence, the Israelites who moved into the 
cities were required to make more radical adjustment and compromise than 
the more independent shepherds. Detached from city life, the Israelite 
peasant was in a position to perceive the changes in those Israelite 
circles which mixed with the Canaanites. This is not to say that the 
peasant looked on in cool objectivity: his reactions were highly 
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colored by his own deep involvement in his less Canaanized society. 
Political organization is one significant distinctive factor 
between the rural and urban communities. Urban populations, because of 
their size, impersonality and need for unified security, often adopt a 
strong central government which in the ancient Near East was usually 
provided by a k;lng. On the other hand, the small peasant social unit 
9ased on fam~lies and tribes does not share the need for a strong central 
ruling class, but en,joys a tradition of independence from external rule. 
It .would be r~as?nable to assume that these people, like people in other 
similar cultures, 1 would resist cultural institutions that sought to 
assimilate them because they would infringe upon their independence and 
bring ab~ut the disintegration of their own culture. The attempts to 
institute a monarchy would meet with resistance. Samuel, a rural south-
erner, may express the feelings of his people when he reluctantly accedes 
to the monarchy with these words: 
This will be the procedure of the king who shall reign 
over you: he will take your sons and appoint them for himself 
for his chariots and for his horsemen; and they shall run before 
his chariots; and he will appoint for himself commanders of 
thousands and commanders of hundreds, and some to do his plowing 
and to reap his harvests and make his implements of war and the 
equipment.for his chariots. He will take your daughters for 
perfumers, for cooks, and for bakers. He will take the best of 
your fields and your vineyards and your orchards, and give them 
to his servants. He will take your male and female slaves, and 
the best of your cattle and your asses, and make use of them for 
his work. He will take a tenth of your flocks; and you your-
selv.~s will become his slaves. Then you will cry out on that 
day because of your king whom you will have chosen for your-
selves; but the Lord will not answer you on that day (I Sam. 8:11-18). 
1. 0. Janowsky, Nationalities and National Minorities (New York: 
The Macmillan Company, 1945), p. 4-5. 
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The institution of the monarchy necessitated new attitudes and 
pr?-ctices that were to further alienate the southern peasant. In order 
really to ~ify the kingdom and its people, certain compromises were 
inevitab~e. The peasants, secure and satisfied by their own cultural 
patterns; had no need to compromise and considered any compromise a 
threat to their way of life. Thus~ when Israel was in conflict with 
alien people, the southern peasant advocated that the enemy be completely 
annihilated~ as when Samuel brings the words to Saul to 
go and attack Amalek and utterly destroy him and all that 
he has, and spare him not, but slaughter both man and woman, 
child and infant, ox and sheep, camel and ass (L Sam. 15:J). 
However, the monarchy, now well Canaanized by the inevitable adoption 
of ideals necessary to urban life, saw no threat in the existence of 
other cultural patterns and after a successful battle they were content 
to spare the best of the spoils for themselves and allo\'1 the surviving 
enemies to live. This was Saul 1s position after the battle mentioned in 
the ~b~ve quotation, a position that he attempted to justify with the 
stat~ment_that he had saved these goods for an offering to Yahweh (1 Sam. 
~5:29-21). The use of the cultus to sanction ideals and actions to 
wpJch they ~..,-ere opposed drew forth from the southerners (probably in a 
period later than Samue11) one of the first strong denunciation of the 
cult; 
Does the Lord delight in burnt-offerings and sacrifices 
As much as in obedience to the voice of the Lord? 
1. H.E.W. Fosbroke, 11Amos 1 11 Interpreter 1s Bible, VI, 963. 
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Behold, to obey is better than sacrifice, 
And to hearken, than the fat of rams (I Sam. 1_5:22). 
The .rural ~s.raelites also develo:ped an animosity toward the cult because, 
:).ike most religions of antiq_uity, its oracles gave full sanction to 
royal and priestly policy. This animosity was heightened when the mon-
archy began to associate aspects of the Baal cul tus with Yahweh. 1 The 
Yah.weh cult with little modification served the needs of the rural Israel-
iteand the incursion of Baalistic elements into his religious culture 
threatened. _the existence and efficacy of Yahwism, just as the incursion 
of. _the monarchy threatened his political and economic pattern. In both 
ru!al and city communities the religion and the political-economic 
?~.J?Ueturl?s blended together and it is difficult to treat them as distinct 
p_roblems~ Both were a threat to the cultural stability of the rural 
pe~sants, so in their eyes the ~tual sanction between king and cult was 
worthy of a double condemnation. The strength of the Yahwist tradition 
in_th~ south_~s witnessed by the extremely conservative Yahwist groups, 
the ~ek~bites, the Kenites and the shepherd people in general. This 
concentl'ati.on of conservative Yahwism in the south helped to nurture the 
animas ~ty betweE3n the south and the nor.th where most of the city popula-
ti9ns wer~ ~oncentrated and where the land was more suitable for settled 
agriculture. 
Specific references to the monarchy or cities in the book of 
Amos are difficult to interpret: 
1. L. Wallis 1 Sociological Study of the Bible (Chicago! The 
University of Chicago.Press, 1912), p. 176. 
The ones who lie down upon ivory couches, 
And are sprawling upon divans, 
And eating lambs from the flock, 
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And calves from the midst of the fattening stalls; 
The ones who blow upon the lute, 
Who like David invent for themselves musical instruments (Am. 6:4-)). 
AmQ~ disapproves of the indifference expressed in these luxurious activi-
ties._ Among thE1se disapproved activities is song composing in the 
manner of David, 1 implying that David practiced these offensive acts. 
Such ~n interpretation demonstrates the prophet's hostility even toward 
David, the most exalted Israelite monarch. However, Neher interprets 
the passage asa denunciation of a degenerate imitation of David, and he 
states that for Amos the time of David was the synonym of pious govern-
2 
ment. The g_uestion would resolve itself, if Amos 9:11 could be taken 
as part of the original work, but this is very doubtful.J Otherwise, 
there is no_specific reference to the monarchy in the words of Amos. 
In regard to the city Amos says: 
Yahweh roars from Zion, 
And from Jerusalem he gives his speech (Am. 1:2). 
If Amos shares the southern animosity toward the city and the royal cul-
tus, it is not consistent that he should think of the city as the source 
of Yahweh's word, unless he accepted the validity of the state cultus. 
i. R. Kittel suggests that ttDavid 11 is a gloss, Biblia Hebraica 
(Lipsiaer.Hi!!-richs,.l90)), p. 923. 
2. A. Neher, Amos Contribution a l 1 etude du prophetisme (Paris: 
Libraire Philosophig_ue J. Yrin, 1950), p. 164. 
J. Fosbroke, op. cit., p. 8)1. 
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1 Many modern scholars believe this verse is a late addition. Although 
some Judeans opposed the establishment of the monarchy from the beginning, 
there were many southerners who were not immediately concerned. The 
first two monarchs were southerners themselves and brought their rural 
inheritance with them into Jerusalem. But Solomon was brought up in the 
city and the syncretistic cultur~ of the city was absorbed into his ideals. 
When Solomon ascended the throne, the rural classes realized that a syn-
thesized culture was being imposed upon them and a new wave of hostility 
opened toward the monarchy. This tended to clarify the distinction 
between the Yahwistic rural culture and the. synthetic urban culture, a 
distinction that not only brought out differences between Israelites and 
Canaanites, but also among Israelites themselves. 
An important distinction was felt in the variant conceptions of 
justice. The rural people based their ethical concerns upon the covenant 
that bound them together, with their god, into a family unit. Each 
participant in the covenant had certain defined rights and responsibili-
ties. R~lationships with persons outside of the covenant, on the other 
hand, were not limited by ethical considerations as is suggested by 
Israelite attitudes expressed toward slavery and the killing of non-
Israelites.2 As a family unit, there would have been a mutual respect 
shared by all members of the tribe. Certain experiences could have 
easily developed into almost ritual expressions of unity, as for example, 
1. Ibid., p. 778. 
2. Wallis, op. cit., p. 157. 
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a common meal shared by the community and their god, who was considered 
a member of the community. Further, the peasant had a distinctive 
attitude toward the land, it was the inalienable property of the whole 
group. Compare these ideals with city life where leadership revolved 
around a special class in an impersonal society that looked upon the 
common man with little respect and considered land as private property 
The rural Israelite, with the exception of small extremist groups, 
probably did not advocate a return to the desert, but they wished to 
embody the principles of the old morality in whatever institutions they 
adopted, _This may be interpreted as an inability to adjust to a. new 
sit~tion, but it may also indicate that the situation for the rural 
Israelite was not so new that his own cultural patterns could not con-
tinue to satisfy him and he objected to the incursion of new institutions 
as threats to the survival of his perfectly satisfactory culture. 
ii. Political and social situation. Most scholars agree in 
placing the date of Amos close to the middle of the eighth century B.C. 
The political setting is, then, fairly well known. The social conditions 
are more difficult to judge since the only significant source is the 
prophetic literature which, although descriptive and extensive, is highly 
biased and tinged with emotion. Uzziah was on the throne in the Southern 
Kingdom where new prosperity was being realized as a result of the 
restoration of the seaport of Elath on the Gulf of A~aba and the subse-
quent increase of trade. In the larger, wealthier, more powerful king-
dom of the North, Jeroboam II was the reigning monarch. Israel had 
realized the height of her political prosperity, surpassing even the 
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reigns of David and Solomon. Syria and Moab had been completely sub-
jugated. Peace had allowed the development of the natural resources. 
Wealth poured into the land and a wealthy class accumulated large estates 
at the expense of the lo¥1er classes and the steadily declining middle 
2 
class, consisting chiefly of the old peasants. The lower classes were 
economically suppress~ by the rising standard of living and soon found 
themselves borrowing from the capitalist creditors in the cities. This 
evolved into deeper and deeper indebtedness until the debtor peasants 
found themselves without any property, practical slaves to the landed 
aristocracy. The comfortable upper class could hardly doubt that they 
found favor in the eyes of Yahweh and the clergy did not hesitate to 
modify the ritual in order to flatter the royalty and the privileged 
classes.3 With this sanction, the will of the ruling classes became the 
standard of righteousness and the resulting code was often at variance 
with the righteousness of the desert. 
Conditions were also present to encourage immorality, particu-
larly among the upper classes. The extreme wealth and the easy avail-
ability of slave labor left the v1ealthy with leisure time and the power 
to give full reign to their imagination and pleasure. The cultus rather 
than acting as a deterent to immorality, encouraged it by the ready 
sanctioning of the activities of the wealthy in order to win their 
1. I. Peritz, Old Testament History (New York: The Abingdon 
Press, 1915), p. 175. 
2. J. Morgenstern, Amos Studies Parts I, II and III (Cincinnati: 
Hebrew Union College Press, 1941), p. 385. 
J. Neher, o~. cit., p. 9J. 
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economic support and also by the conflicting moral standards presented 
by the Yahweh and Eaal cults. With the proper interpretation or mis-
understanding, a person could rationalize almost any behaviour. The 
cultus, supported by the great wealth of the land, could seek more lux-
urious and aesthetic means of expression, but being indebted to its ben-
efactors and.weakened by the clash between Yahweh and Eaal, it often 
could not keep the aesthetic experience from degenerating into debauchery 
and immorality .. 
To the peasant who had lost rather than gained by the political 
and economic success of the nation, the privileged class and the ruling 
and priestly classes who supported and sanctioned their actions were 
contemptible. The peasant had no need for the monarchy or the official 
cultus since neither met his needs. Further, he could blame his mis-
fortune on the fact that those who accepted the monarchy had rejected 
Yahweh as their king (I Sam. 8~7-8) and Yahweh 1 s obligation to his people 
was thereby annulled. 
iii. Vocation.Three passages define Amos' vocation: 
• I am a shepherd and a dresser of sycamores ••. (Am. 7:14) • 
• Amos who was among the shepherds of Tekoa (Am. 1:1). 
no prophet am I, nor am I one of the sons of the prophets 
(Am. 7:14). 
If the first two passages are taken at face value, it must be concluded 
that Amos was a shepherd. If his home was in Tekoa, it is not unusual 
that he would have followed a vocation so well adapted to the land. The 
suggestion that the word noqed be substituted for baker in the first 
9.5 
passage1 does not threaten the thesis, since both words mean shepherd. 
However, this unusual word, noqed, is used in only one other instance 
in the Old Testament (II Kings J:4) and this reference is in connection 
:w~th King Mesha of Moab. The uniqueness of this word has been inter-
preted i~ two different ways. One interpretation is that Amos, like 
~he ruler of Moab, must have been a very wealthy sheep raiser. This 
2 
reasoni.J?-g was followed in the traditions of the Talmud. If Amos were 
wealthy, i,t would explain why he had the leisure to travel to the north 
on his preac~ing_mission and also why he was so well known that Amaziah 
in his message to the king felt it was only necessary to mention the 
name of Amos. But these factors can be explained in other ways. If 
.Amos r mission \11as _confined to a few isolated messages, little time would 
have been necessary to make the short journey to the north. Further, he 
may ~ave delivered his mess<:'ge while on business trips to the north. His 
· n~torie~y may have been due, not to his wealth, but to his antagonistic 
message. It would seem unlikely that a wealthy sheep owner would bother 
to supplempnt.his income producing the hardly palatableJ fruit of the 
4 
sycamore tree. Also, if Amos were wealthy, it would be more difficult 
1. Wellhausen, Nowack, Driver etc., cited in Brown, Driver, and 
Briggs, Hebrew and Engiish Lexicon of the· Old Testament (Oxford: At the 
Clarendon Press, _190(), p~_667. 
2. N~her, ?P· cit., p~ 21. 
J. G. Post, 11 Sycamore, t1 RED, (New York: Charles Scribners, 1902), 
IV t 634-.5~ 
4. R.E.W. Fosbroke, "Amos,11 Interpreter's Bible, VI, 76J. 
to understand his bitter feelings toward the wealthy class. It is still 
possible that this interpretation has meaning. Perhaps Amos had belonged 
to a particularly wealthy class of shepherds whose land and wealth had 
been lost to the urban rulers. This would have supplied added motivation 
for antagonism against the latter group. It is worth noting that Amos 1 
employ~ent caring for sycamore trees may indicate not only economic 
stress, but.an accomodation to settled agricultural life. 
A second significance has been attached to the word noqed. It 
is pointed out that in the Ugaritic text, noqed is used in parallelism 
with kohan,priest. 1 On this basis it is assumed that the noged had a 
cultic connotation in relation to Mesha who, as king, may have been the 
high priest. This association, on the basis of the occurence of the 
word noqed, is also made with Amos. The logic is carried farther by M. 
Bic who argues that since Mesha may have filled the role of high priest 
and since there is evidence that hepatoscopy was practiced among some 
priest classes of the Near East, perhaps Mesha and likewise Amos also 
! 2 
practi~ed hepatoscopy. This is the major internal evidence that Amos 
~as a professional cult functionary. The only other evidence is his 
appearance at the temple to deliver his message when other places pre-
suma?lY were ope~ to him. For example, he could have gone to the city 
gate, a customary place of meeting. Both of these theories are weak. 
1. A. Haldar, Associations of Cult Prophets Among the Ancient 
Semites (Upp~ala: .Almquist and Wiksells Boktryckeri, 1945), p. 112. 
2. M. Bic, ttDer Prophet Amos--ein Haepatoskopos, 11 Vetus 
Testamentum, 1(1951), 293ff. 
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While it is true that 11 shepherd.tl is an appropriate designation for reli-
gious or secular leaders~ the argument that Amos was such a leader hangs 
on too many contingencies and must explain the fact that both in the case 
of Mesha and Amos, the context implies that noqed refers to the literal 
herding of sheep. Of Mesb.a it is said: 
Now Mesha, king of Moab, was a sheep-breeder (noqed). 
He used to pay to the king of Israel a hundred thousand lambs 
and the wool of a hundred thousand rams ••• (II Kings J:4). 
and Amos is taken from looking after his flock to serve the Lord. If 
"looking after his flock 11 referred to his responsibility after his call, 
his calling would not have been from the flock, but to the flock. Amos' 
appearance at the Temple may be explained, whatever his relationship to 
the cultus, by the fact that he would have found the people who needed 
his message at the Temple. 
In one of his University lectures at Drew University in February 
1957, Professor John Paterson discussed the possibility that Amos was a 
sacral shepherd tending flocks to be used for sacrificial use. 2 He con-
eludes that if Amos were a sacral shepherd, it does not necessarily 
follow that he belonged to a cultic group. Paterson also considers it 
unlikely that flocks were set aside for this distinctive purpose. The 
best of each flock were probably set aside. 
According to the place given to Amos in the canonical writings, 
1. Another example of this usage is found in Ezek. J4. 
2. This. lecture had not yet been delivered when this dissertation 
was completed, but Dr. Paterson kindly sent a synopsis of the proposed 
lecture at the request of the present writer. 
Amos' vocation was that of a prophet. Yet Amos says he is not a prophet 
nor a member of one of the prophetic groups. Some scholars take him at 
his word. J.M.P. Smith claims that Amos repudiated the entire prophetic 
1 
movement of his day. Morgenstern believes that Amos meant to imply that 
he was not a prophet in any sense, but he could not think of any word to 
express his function. 2 Most scholars assume that Amos was a prophet of 
some type and interpret Amos' denial in various ways. Neher claims that 
3 Amos was denying a particular kind of prophetic role~ while Jacob 
believes that .Amos refers to the time before his call, implying, 11 I was 
not a prophe~. . . 11 It is evident that the word had at least two 
connotations, one of which Amos accepted and the other he rejected. The 
connotation that he rejected was that of professional prophet. He may not 
have repudiated prophecy, for he states that the Lord raised up prophets, 
but stung by Amaziah's accusation that he was speaking for the sake of 
financial gain, he wished to make it very clear that he was not a pro-
fessional prophet and, therefore~ expected no fees (which is very likely 
considering the tone of the message). The connotation that he accepted 
was that he was preaching or llforthtelling, 11 a connotation that existed 
at least to the time of QQeen Elizabeth4 and really is still used in the 
present day as when one speaks of any person advocating a cause as a 
1. J.M.P. Smith, The Prophets and Their Times, 2nd ed. rev. 
W. Irwin (Chicago: University of Chicago Press~ (1925) 1941), p. 1. 
2. A. Neher, Amos contribution a l'etude du prophetisme (Paris: 
Libraire Philoso:rhiq_ue J. Vrin, 1950), p. 25. 
3. Ibid.,. p. 22. 
4. H. Orlinsky, Ancient Israel (Ithaca, New York: Cornell 
University Press, 1954), p. 143. 
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preacher and sometimes as a prophet, regardless of his actual vocation. 
Wallis suggests that 
.•. instead of saying, the 11Book of the Prophet Amos, 11 we 
should say, the 11Book of the Preacher Amos, 11 and thereby 
convey a more accurate impression of the facts.l 
The evidence does not indicate sufficient reason to doubt that Amos 
earned his daily living as a shepherd and supplemented this income by 
caring for sycamore figs. His prophetic activity was never on a 
professional basis. 
iv. Prophetic activity. There is much that is not known about 
Amos. There is no indication how long his ministry lasted, nor what 
area he covered. The minimum is suggested by Julius Morgenstern who 
maintains that 
... Amos delivered one, single address, on the New 
Year's Day at the Northern national sanctuary at 
Beth~l. 2 
R.E. Wolfe on the other hand believes that Amos toured the Northern 
Kingdom for some time, preaching in the various cities. While his brief 
recorded remarks could have been included in one message and may repre-
sent the most dramatic incident in his prophetic career, there is good 
reason to believe that he had spoken before. In the first place, it 
1. L. Wallis, Sociological Study of the Bible (Chicago: The 
University of Chicago Press, 1912), p. 147. 
2. J. Morgenstern; Amos Studies Parts I, II and III (Cincinnati: 
Hebrew Union College Press, 1941), p. vii. 
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would be unusual for someone as deeply concerned as Amos to be content 
with a single expression of his concern. Further, the message sent by 
Amaziah to the king (Am. 7:16) implies that Amos was well known--the 
letter simply states, 11 Amos has conspired against you ... , 11 and there 
is reason to believe that he will be around long enough to warrant arrest. 
At any rate, the available materials can suggest only a short period of 
activity for Amos. 
Most scholars assume that the royal sanctuary at Bethel was the 
scene of Amos' activity. 1 Wolfe claims that Amos first preached at 
Samaria and other major cities of the north before coming to Bethel.2 
Others think it unusual if he did not also preach in Judah at some time. 3 
Wolfe argues that Amos never did get to preach at Bethel because of the 
prohibition against him. Whether he preached at Bethel (which is most 
likely) or not, Bethel was the scene of the only glimpse we have of Amos 
in action. It has been suggested that this event occured during the New 
Year festival, since this would account for Amos' presence (as a worship-
per) and provide him with a wide audience. However, there is no direct 
verification in the text and, since Amos as a southerner would be unlikely 
to participate in the northern cultus, the argument for this dating is 
weak. Textual support for this date is sometimessought4 in Amos' 
1. Neher, o~. cit., p. 28. 
2. R. Wolfe, Meet Amos and Hosea (New York: Harper, 1945), p. 12ff. 
J. R. Cripps, A Critical and Exegetical Commentary on the Book 
of Amos (London: SCM, (1929) 1955), p. 12. 
4. Morgenstern, Amos Studies, p. 442. 
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references to the llDay of the Lord, 11 (Am. 5:18ff.) assuming that IIDay of 
the Lord 11 is the name of the New Year Festival. However, Amos makes 
repeated reference to a day in the future toward 111hich the people are 
forward as a day of divine intervention (Am. 2:13-16; J:iJ-15, 5:18-20). 
Amos looks to this day as a day of divine punishment and it is probably 
this day of judgement that is referred to by the phrase 11Day of the 
Lord. 11 
.A description of the nature of Amos 1 prophetic activity naturally 
begins with his call. It is customary1 to picture Amos brooding over the 
problems of his people while tending his sheep on the lonely, barren 
steppes of Tekoa and suddenly receiving a call from Yahweh, perhaps 
after a series of visions (Am. 7 :1-9; 8:1-J), to 11 Go, prophesy to my 
people Israel. n (Am. 7 :15) Thereupon, he left for the north. The pic-
ture is not at all improbable. Amos 7:15 implies that the prophet was 
actively engaged in following the flock when he was called and the area 
of Tekoa has been described. Amos 1 knowledge of the conditions in the 
land may have come from visits to other areas to sell his sheep or from 
the travellers who passed through Tekoa. Whether or not the visions 
were a part of his original call, they were a determinative factor in 
the nature of his message. Their prosaic nature suggests. that they were 
consciously interpreted symbols rather than dreams oc ecstatic phenomena. 
His experience and the tradition of his people nurtured in Amos a moti-
vating force toward prophecy so strong that he had no more choice to 
L Wolfe, op. cit., p. 6-7; Gt.:.?J?:PS~ o-p. cit., p. 11; J. McFadyen, 
A Cry for Justice: A Study in Amos (New York: Charles Scribner's 3ons~~912) 
p. 2. 
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resist than one has to control his emotions when a lion roars (Am. J:8). 
The only incident recorded of his prophetic activity took place 
at Bethel. Amos probably chose the north because the Northern Kingdom 
was more powerful and immorality had freer reign. At Bethel, Amos came 
face to face with the priest of the royal sanctuary. Sometime previous 
to this Amos had said: 
By the sword Jeroboam shall die, 
And Israel will be completely exiled from her land (Am. 7:11). 
The priest has interpreted these words as a conspiracy against the king, 
perhaps remembering how the prophets in. the past had actively partici-
pated in the overthrow of the monarchs (II Kings 9:1-2). Accordingly, 
he had notified the king and commanded Amos to leave the royal sane-
tuary. The original argument was political. Amos either because of an 
acute perceptibility of international affairs or anti-monarchical pre-
judice has predicted misfortune for the king. Now the priest, because 
he rebukes Amos' message concerning Jeroboam, becomes the target of 
Amos' vehemence: 
Therefore, thus says Yahweh: 
Your wife will be a harlot in the city, 
Your sons and daughters will fall by the sword, 
Your land will be divided into parts, 
And you shall die upon unclean land •.. (Am. 7:17). 
McFadyen pictures this incident as an incarnation of the 11 everlasting 
opposition between the two great types of religion--the prophetic and 
the priestly. 111 In at least one sense this is true--on the one hand 
1. McFadyen, op. cit., p. 105. 
103 
stands the priest whose insight is limited by obligatory loyalty to the 
king, in opposition stands the prophet unbound by king or cult, loyal 
only to his conscience. But in this instance neither priest nor prophet 
has challenged the legitimacy of the calling of the other. Each has con-
demned the other on the basis of the position taken toward the monarch. 
It would seem that the central matter is political, not religious. 1 
The circumstances in which the remainder of Amos 1 message was 
preached are not clear, but it would be helpful to our study to state the 
position he took on various matters, saving what he said about the cultus 
for another section. Amos identified himself with t.he poor (Am. 2:6-7a; 
4:1; 5:10-lJ), against the rich (Am. 3:15; 6:1-14). The latter he con-
demned for their exploitation of the poor, their sensuality (Am. 2:7b-8; 
4:4,5), their self-confidence (Am. 6:13) and their disrespect for ancient 
traditions (Am. 2:11,12), and the corruption among royalty (Am. 3:10). 
His objections to war (Am. 1:3~2:3) are ironical in the light of Israel's 
own history, but the rebuke may be pointed at irresponsible self-interest 
or covenant breaking behind these acts of war. The proclamation against 
those who refuse the instruction of the Lord (Am. 2:4-5) is probably a 
. 2 
later addition. His greatest loyalty is to the whole of the Israelite 
people whom he sees as a family unit, especially related to Yahweh 
(Am. 3 !l-2). 
1. A. Neher, Amos Contribution a l'etude du prophetisme (Paris: 
Libraire Philosophique J. Vrin, 1950), p. 28. 
2. R.H. Pfeiffer, Introduction to the Old Testament, Rev. ed. 
(New York: Harper, (1941) 1948), p. 583. 
2 • .AMOS 1 COMMENTS ON THE CULTUS 
i. Statement of Yahweh's opposition. Amos speaks his most 
direct words concerning the cultus when he speaks these words attrib-
uted to Yahweh: 
I hate, I reject your feasts and I will not be present at your 
sacred assemblies. Because if you bring burnt offerings and 
cereal offerings to me, I will not be pleased and a peace 
offering from your fatlings I will not look upon. Take away 
from me the sound of your singing and the melodies of your 
harps to which I will not listen. (.AID.. 5:21-23) 
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This is not a subtle or cryptic statement and expresses an attitude of 
at least antagonism toward the cultus, if ~ot complete rejection. 
Unless there is strong evidence to suggest the contrary, these words 
support the conclusion that Amos was completely opposed to the cultus 
and would have welcomed its disappearance. 1 The possibility that such 
evidence does exist will be considered in subse~uent paragraphs. The 
next few paragraphs will consider the explanations of the above ~uote 
given by those who feel that other evidence indicates that Amos was not 
opposed to the cultus itself. 
Guillaume offers an interesting interpretation of the opening 
verse to prove that it does not imply a denunciation of the cultus in 
toto.2 He explains that there are Semitic idioms used to express strong 
feelings that do notmean all that they seem to imply. The particular 
1. Compare W. Oesterley and T. Robinson, Hebrew Religion 
(New York: The Macmillan Company, 1930), p. 205. 
2. A. Guillaume, Prophecy and Divination (London; Hodder and 
Stoughton Ltd., 1938), p. 370. 
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idiom demonstrated by Amos 5:21 is an emphatic affirmation which is cast 
into the form of a negative and followed by an exception. Thus the 
meaning of the verse is, 11 I hate your feasts except when they are accom-
panied with an acceptable ethical code, 11 (the latter clause implied in 
the context of this message). He cites as examples of this idiom the 
Mosl~m creed, 11T here is no God except .Allah, 11 and the Christian injunc-
tion,. 11 Lay not up for yourselves treasures upon earth except (you) lay 
up for yourselves treasures in heaven,u {Matt. 6:19) and Jesus' statement, 
11 I was not sent except unto the lost sheep of the house of Israel, tt 
(Matt. 15:24). It is true that the intensity with which the prophet 
denounces the cult is worthy of comment .and suggests that the prophet 
was overstating his point. But Guillaume does not really explain the 
intensity either, because the illustrations he uses are simple negative 
expressions, not emotionally toned diatribes. This intensity suggests 
the deep involvement of·the prophet's personality rather than an argu-
mentive technique. 
There is also the possibility that a denunciation of the cultus 
is a necessary balance wheel within the operation of the cultus and is 
respected and given a place in the functioning of the cult. Haldar 
cites an example of such denunciation within the religious literature 
found at Ras Shamra: 11 ••• indeed, two sacrifices Ba'lu hates, three 
1 hates the Bider of the clouds. 11 The existence of cul tic denunciations 
in the Psalms (Ps. 40:6; 50:8ff.; 51:16) lends further support to the 
1 . .A. Raldar, Associations of Cult Prophets Among the Ancient 
Semites (Uppsala: Almquist and Wiksells Boktryckeri, 1945), p. 114. 
/ 
/ 
/ 
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possibility that such literature was an integral part of the cultic 
pa tte.rn: 
Indeed . • . nothing could be more appropriate than this Psalm 
~ere speaking of Psalm 50 :8ff .) to make the offerer of a sin 
offering realize that the spirit in which he came to the altar 
was of mo.re importance than his offering, o.r to call forth 
from him the spirit of penitence which would make the offering 
the genuine organ of his approach to God.l 
But if Amos were simply .reciting a cultic ritual of his day, he would 
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not have b.rough t do"Vrn the wrath of Amaziah, no.r made such a distinguished 
place fo.r himself in Israelite history. Perhaps Amos was the inspiration 
for later Psalmists who embodied certain prophetic ideals into these 
Psalms, o.r perhaps these concepts flourished in Yahwist circles and Amos' 
unique contribution was to bring it before the people fo.r whom it had 
the most relevance. The latter view may place Amos in the .role of 11 cult 
prophet" of the Yahweh .religion whose religious acts were traditionally 
performed by laymen, but it does not suggest that he was a professional 
cult prophet in the syncretistic official .religion centered at the royal 
sanctuaries. In either case, the temperament of these Psalms is directed 
against the official cultus. Kraus, illustrating his thesis that describes 
the prophets as covenant mediators, sees these verses as warnings against 
the dangerous expansion of the cultic offerings in violation of the cov-
2 
enant. He believes that there was a gradual expansion of the cultus 
from the time of Amos until the time of Ezekiel. The fact remains that 
1. H.H. Rowley, The Meaning of Sacrifice in the Old Testament 
(Manchester: John Rylands Library, 1950), p. 99. 
2. H. Kraus , Gottesdienst in Israel: Studien zu.r des 
Laubhftttenfestes (Mftnchen: Christian Kaiser, 1954), p. 112. 
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Yaip,1eh, speaking through Amos, disapproved of the cultus and an examina-
// 
~tion of the reasons for the disapproval may suggest the force or lack of 
force with which it was held. 
ii. Religious objections. One reason for criticising the cultus 
is that it tends to become an end in itself and degenerate into immoral 
practices. Since the cultus consists of physical objects and persons 
v7hich ~re susceptible to embellishments according to the desires of the 
senses, it is easy for the ritual of the cult to become a sensual exper-
ience, satisfactory in itself. When sacrifice becomes a ban~uet and 
liturgy becomes a concert, it may be ~uestioned whether the cult is directed 
toward the will of God or toward the will of man. For Amos it was no 
1 longer a ~uestion. After mockingly calling them to their rituals, he 
adds, "for so you love to do, 0 Israelites, 11 (.Am. 4:4,5). When pleasure, 
rather than a sense of duty, became the motivation for sacrifice. ethi-
cal considerations were lost in a round of debauchery centered in the 
temple itself (Am_. 2:7b-8). An evaluation of the actual description of 
the immorality within the cultus must be tempered by the observation 
that antagonists are likely to misinterpret or exaggerate the practices 
of their opponents, but there is little doubt that the criticisms 
expressed found considerable basis in the sensuous worship of the official 
cult. 
The cult is also condemned for the hypocrisy it encourages: 
Hear this, you who trample upon the needy, 
.And bring the poor of the land into bondage,· 
Saying, "When will the New Moon passover that we may sell grain 
1. H.E.W. Fosbroke, 11 Amos,u Interpreter's Bible, VI, 805. 
.And the Sabbath that we may open the wheat stores,tt 
To make the ephah small and the shekel large, 
To cheat with deceptive scales; 
To buy the\\eak: with silver, 
And the poor for the sake of a pair of sandals, 
And selling the refuse of the grain (Am. 8:4-6b). 
The unethical merchants would not think of violating the holy days, 
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thereby committing a sin, but they could hardly restrain their anxiety 
for the holy day to pass, so they can get back to a business based on 
the exploitation of the poor. This hypocritical ignorance of any rela-
tionship between cult and conduct brings forth from Amos a severe cen~ 
sure of the cult objects which symbolize the acts by which men ignore 
their ethical obligations: 
.. for on the day that I punish the sins of Israel,· then I 
will punish the altars of Bethel and the horns of the altar 
will be chopped off and they will fall to the ground (Am. 3:14). 
It is worth no~ing that no mention is made in Amos of Baal or Baal wor-
ship, but apostasy in favor of gods other than Yahweh is mentioned and 
the cult connected with these gods is denounced: 
But you carried Sakkut, your king, 
~~~~~ Kawanu, your god's star, 
~~~ images which you have made for 
~- -. --------- '" 
yourselves (Am. 5:26). 
'9 ·-. 
;' If connected with the previous 
passage as in many translations,l the meaning seems to be that the pre-
,.~eding denunciations of the cultus are based primarily 'U..pon the idolatry 
1. For example, the King James and Smith and Goodspeed versions. 
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des.cribed in this verse~ However, other translations, on the basis of 
th~ ~s~ of the future tense of the verb, disconnect the verse from what 
pr_ecedes and interpret the verse as a condemnation of the indifferent 
gods whom the Israelites have chosen, who 1v-ill accompany them into 
exile. 1 Fosbroke believes theooncern is too light to suggest that there 
·was outright apostasy toward these Assyrian gods. He believes that it 
was the 11 self-satisfying exaggerations 11 in the worship of Yahweh that 
2 Amos denounced. 
There is the suggestion that Amos condemned the cult because it 
was destroying old values, symbolized by the prophets and the Nazirites, 
n •• I raised some of your children as prophets, 
And some of your youths as Nazarites--
Indeed, is it not so, children of Israel? 11 is the oracle of 
the Lord. 
liBut you served wine to the Nazarites, 
And you commanded the prophets, saying, 'Do not prophesy.' 11 
(Am. 2 :12) 
Fosbroke believes that Amos is here presenting two different forms of 
Divine expression that have been ignored by the Israelites of, Amos' day: 
the Canaanite originated ecstatic prophecy and the desert type Nazirites.J 
Since Amos does distinguish between individual prophecy and group prophecy 
(Am, ?:14) and the former is a product more characteristic of the desert 
while the latter had its roots in Canaan, it is very probable that Amos 
here speaks of the prophets of Israelite tradition, particularly, Moses, 
1. For example, the new Revised Standard Version. 
2. Fosbroke, o~. cit., p. 82]. 
J. Ibid. 
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Samuel, and Elijah. The Nazirites were a conservative Yahwist group 
that abstained from wine and hair cutting, probably characteristics of 
desert life where both practices were impractical. But now these cher-
ished traditions of the desert--prophecy, abstainence and long flowing 
hair, and the way of life symbolized by these practices--have been chal-
lenged and, in some cases, eliminated by the influence of Canaanite 
culture. 
The major reason why the cult is condemned is implied in Amos 
5:24: 
Let justice flow like water 
And righteousness like a constant stream. 
There are other things more important than the cultus. Bather than 
focusing attention upon cultic acts, the attention should be directed 
toward realizing justice. If the cult stands in the way of justice, 
either by condoning injustice or distracting the attention of the people 
from justice, then it should be eliminated. Yahweh, through Amos, mock-
ingly calls the people to worship at their sanctuaries (Am. 4:4-5) and 
then admonishes them to 11 Seek me, not :Bethel or Gilgal, 11 (Am. 5 :4-5). 
In their involvement in the cultus, supposedly directed toward Yahweh, 
they have lost sight of Yahweh. Whether or not a cultus exists is unim-
1 portant in itself and under the circumstances, the cult might better 
be destroyed (Am. 7:9). The maintenance of justice is important and, 
l. W. McCullough, 11 Some suggestions about Amos, 11 J:BL, 72(1953), 
251. 
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although Amos may have welcomed a cultus that would act as a channel for 
justice, 1 he condemned a cultus that impeded justice. Justice generally 
refers to a relationship among men and the appeal of Amos has been con-
sidered as an admonition to man to be more just toward each other. Re-
cently a different interpretation has been offered. 2 Hyatt points out 
t~at the metaphor of flowing water suggests that justice will flow down 
from above, not from man to man, but from god to man. To make this inter-
pretation more acceptable, he suggests that mishpat and sedaqa should be 
understood in the sense of God 1 s salvation, rather than human justice. 
Social justice will come about through God's salvation. The imperative, 
11 Let ... flow, 11 is changed to the purposive, urn order that . may 
flow,tt following the verbal usage in some other passages in the Oid 
Testament.3 This is an interesting suggestion and may fit well into 
some modern theolog~es, but some words from Amos (Am. 5:15) suggest that 
the responsibility to establish mishpat is with men and not vli th Yah""eh. 
iii. Historical and practical objections. The fact that Yahweh 
did not want the cultus provided Amos with a moral justification to 
denounce the cultus, but Amos backed this conviction with historical and 
practical arguments as well. The historical ~uestion is raised when 
Yahweh, through Amos, asks, 
l. R. \l!olfe, Meet Amos and Hosea (New York: Harper, 1945), p. 28f. 
2. P. Hyatt, 11The Translation and Meaning of Amos 5:2]-24, 11 
Zeitschrift fur die alttestamentliche Wissenschaft, 50(1932), 8-J8. 
J, For example, Ex. 9:1; II Sam. 16:11; Am. 4:1. 
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Was it burnt offerings and grain off~rings that you brought to 
me in the desert for forty years, House of Israel7 (Am. 5:25) 
If the answer to the g_ues tion is, 11No, 11 as it seems to imply, the passage 
would appear to be a complete repudiation of the cultus with the impli-
1 
cation that Yahweh never demanded sacrifice and did not want it. 
According to this view, Amos is defending tradition, a view supported by 
2 S.R. Driver, G.A. Smith, H. Mitchell, J. Wellhausen and G. Harrop. 
They claim that Amos was demonstrating that the cult is not indispensable 
and is not warranted by tradition. Others believe that sacrifices must 
have been offered in the desert and seek alternative explanations for 
these verses. Jacob does not believe that this g_uestion gives us any 
insight into Amos' judgement of the cultus or sacrifice, but simply 
states that 11 the sacrifices that you have offered me in the desert did 
not have any value to me and did not exist in my eyes since they did not 
answer an attitude of the spirit. 11 3 Harper, too, believes that sacri-
fices were offered in the desert, and he concludes that this-passage 
expresses Amos' attitude toward sacrifice. Harper suggests that we 
translate the verse, 11Was it only sacrifices and offerings that you 
brought me in the wilderness • . • • n4 Some have put the emphasis on 
1. W. Oestedy and T. Robinson, Hebrew Religion (New York: The 
Macmillan Company, 1930), p. 205. J. Skinner, Prophesy and Religion 
(Cambridge: University Press, 1922), p. 182. 
2. w.R. Harper, 11Hosea and Amos, II International Critical Commen-
tary, p. 136. G. Harrop, HT radition and dissent in the Eighth Century 
Prophets and Jeremiah, 11 (Unpublished Ph.D. dissertation, University of 
Chicago, 1950), p. 4?. 
3. Jacob (ed.), 11 Le Prophetisme israelite d'apres les recherches 
recentes, n Revue d'Histoire et de Philosophie Religieuses, 1(1952), 64. 
4. Harper, op. cit., p. 136. 
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the word, 11 me, 11 implying that when they did sacrifice on the desert, it 
1 
was not to Yahweh. Consideration should also be given to the possibility 
that by comparison with the Canaanized cultus, no sacrifices were offered 
in the desert. Perhaps there were some simple rites of sacrifice per-
formed by the men in the community, but these rites and beliefs were an 
integral part of the social pattern. In Canaan, many of these rites and 
beliefs became externalized in cultus and were considered something apart 
from other social activities. By comparison, there was no cultus in the 
desert. In conclusion, Amos does not feel that the desert tradition, 
whatever it was, justifies the extravagant official cult of his day. A 
practical justification for the denunciation of the cultus is found in 
Amos 7:9 which implies that the cult was ineffective to the extent that 
the Israelites would be better off without it, and the longer passage, 
Amos 4:6-11, enumerating the instances in which the Israelites suffered 
drought, blight, mildew, pestilence and destruction despite the accurate 
performance of the official cult. 
iv. Amos in sympathy with the cultus. Many scholars consider the 
tremendous weight of this negative criticism as directed against the 
abuse of the cultus and not an appeal for the elimination of the cultus. 
The argument begins with the assertion that nowhere does Amos state that 
he would like to see the cult abolished. He was undoubtedly a partici-
pant in the cult himself, so the argument continues, as evidenced by his 
familiarity with the cultic phenomena2--altars and sanctuaries (Am. 2:8; 
1. Ibid. 2. McCullough, op. cit. 
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3:14; 7:9; 9:1), holy places (Am. 4:4; 5:5; 8:14), ~eligious festivals 
(Am. 5:21; 8:5, 10), sac~ed music (Am. 5:23; 8:3, 10), and offe~ings 
(Am. 4:4-5; 5:22, 25) and it should be noted that none of these references 
is favorable to the cultus. Such familiarity does not necessarily prove 
participation in the cult, however, and it certainly does not prove 
app~oval of the cult. The prevalence of public cultic functions would 
make eVP~yone aware of the details involved. Still it would be unlikely 
to assume that Amos did not participate in the cult, since such a posi-
tion would be most unusual and unaccepted in that day. 1 This does not 
mean that he could not have questioned the very basis of the cultus, for 
habit and necessity could easily overcome the ideal in practice. 
But there is evidence that Amos was more than indifferently or 
negatively familiar with the cultus. His support of the Nazirites and 
prophets has already been mentioned. In one instance Amos implies an 
ought in ~elation to sacrifice: 
And it shall be that if ten men remain in one house 
and they die, then their uncle shall assume responsibility 
and burn spices for them while seeing that the bones are 
taken from the house ..• (Am. 6:9-10). 
Recognition of the feast days is demonstrated when Amos criticizes the 
wicked for asking, 
When will t4,e New Moon passover •.. (Am. 8:5)7 
1. L. Wallis, Sociological Study of the Bible (Chicago: The 
University of Chicago Press, 1912), p. 63. 
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implying that the hypocrisy, not the festivals, is wrong. In another 
instance Amos says: 
I saw the Lord taking a stand upon the altar and he 
said, 11 Smite the capitals and break: them off with the heads 
of all of them. • • (Am. 9 :1). n 
This would indicate that Amos thought of the cultic center as a legiti-
mate place for the appearance of Yahweh. It may only indicate that 
Yahweh has appeared there to direct the destruction of the temple, 
ordered in the remainder of the verse. Or, it may indicate that regard-
less of Amos's ideas, he could express himself best in popular imagery. 
A. Raldar, who is anxious to prove that Amos was a cult functionary, 
makes a concerted effort to draw cultic implications from Amos' words. 
He rejects the traditional translations of nsod11 in the verse, "· .. 
Yahweh revealed his (counsel, secret, purpose) unto his prophets (Am. 
3 :7), II in favor of 11 cultic assembly. 111 This theory is considerably 
weakened, first by the lack of support for this translation of sod, and 
second by the likelihood that this verse is a late addition, as evidenced 
by the intrusion of a prose verse in the midst of a poetic passage and 
2 
the use of the Deuteronomic phrase, 11his servants the prophets." 
J. CONCLUSIONS 
i. Amos was not a professional prophet. The complete lack of 
evidence to the contrary allo\ITS Amos' own words to stand as final: 
1. A. Raldar, Associations of Cult Prophets Among the Ancient 
Semites (Uppsala: Almquist and Wiksells Eoktryckeri, 1945), p. 121. 
2. H.E.W. Fosbroke, 11 Amos,u Interpreter's Eible, VI, 805. 
No prophet am I, nor the son of a prophet, but I am a sheep 
raiser and a tendor of sycamores (Am. 7:14). 
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ii. Amos advocated the abolition of the cultus. The main objec-
tion to this viewpoint is raised by the more extreme scholars of the 
Uppsala school. They begin with the assumption that the prophetic IG1e 
was always a cultic r~le and therefore assume a priori that Amos filled 
a cultic r~le. The almost complete lack of support for this thesis 
necessitates a reconsideration of the basic assumption. The view can 
find only meager support from unusual interpretations of the text and 
the frequent implication that the prophet meant to say something radically 
different from what he did say, an unusual accusation to someone who 
spoke as directly as Amos. 
This conclusion is also challenged by those who feel that it is 
impossible to think of a system of religion without ritual or sacrifice.1 
Philosophically, this statement is true. But there is no reason to be-
lieve that Amos coolly estimated the values and disvalues of the cultus 
before speaking. His attacks may be completely oblivious to the impli-
cations involved. Intellectually Amos may have erred in his evaluation 
of the importance of the cultus; that does not deny what he felt about 
the cultus. 
McCullough suggests: 
Possibly Amos• attitude may be described as one of 
indifference to the cultus except in so far as the latter is 
used to conceal social iniquity. 2 
1. J. Paterson, The Goodly Fellowship of the Prophets (New York: 
Charles Scribner 1 St 1949), p. 27. 
2. W. McCullough, 11 Some suggestions about Amos, 11 .T.BL, 72(1953), 
251. 
11? 
However, indifference does not permeate the text: III hate, I reject 
your feasts, etc., 11 11 I will inflict punishment upon the altars of Bethel, 
etc., 11 11 Come to Bethel and transgress!,n and 11 ••• the sanctuaries of 
Israel shall be ruined. 11 Amos was deeply antagonistic toward the cult: 
It is foolish to weigh Amos' words and ask whether he really 
meant the total abolition of sacrifice. Faced with so gigantic 
and so soul-destroying an evil as this false religiosity was 
in his prophetic eyes, he could ask for nothing less than that 1 it should be swept away and not a vestige of it left remaining. 
If the prophet were advocating mere reform he would have pre-
sented a reform program. Or he may have broken from the cultus and 
begun a reformed group, a common pattern in the history of religions. 2 
Instead he anticipated the fall of the cult, and the fall of the monarchy. 
If he were simply opposed to one type of cult as opposed to another, he 
could have distinguished between the Yahweh and Baal cults.3 Instead he 
distinguished between cult and non-cult. Amos objected to the cultus 
because it was an official sanction of a way of life that was disinte-
grating the old Israelite social values, resulting in gross injustice to 
Amos and his people. 
1. E.L. Allen, Prophet and Nation, (London:Nesbit, 19~7), p. 27. 
2. Paterson, op. cit., p. 27. 
J. A. Neher, Amos contribution a l'etude du urophetisme (Paris: 
Libraire Philosophiq_ue J. Vrin, 1950), p. 86. 
GHAPrER VII 
HOSEA 
The treatment of the succeeding prophets will follow the general 
pattern established in Chapter VI. The text of Hosea is very corrQpt 
and has been subjected to many later additions and interpretations. The 
textual questions involved in passages relevant to this study will b,e 
treated when the passages are discussed. 
1. INFWENT IAL LOYALTIES 
i. Home and ancestry. Scholars generally agree that Hosea was 
born and lived in the Northern Kingdom. 1 This view is supported by the 
language used by Hosea and by the frequent allusions to the less known 
of the small towns of the North. More specific attempts have been made 
to locate him in the east of Jordan or, at least, the southeastern sec-
2 
tion of Israel. This would place him in one of the rural areas of the 
North, a hypothesis which some feel is justified by the tone of the pro-
phets message: 
His prophecies reflect the typical reaction of an 
upright man from the country toward abuses carried on in the 
cities .3 
1. W. Harper, tt.Amos and Hosea, ll International Critical Commentary, 
:XXIV, 202. 
2. S. Bro~m, The Book of Hosea (London: Methuen, 1932), p. xi. 
3. R. Wolfe, Meet Amos and Hosea (New York: Harper, 1945), p. 74. 
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As an Israelite, Hosea was aware of the desert traditions of his people 
and he makes significant references to Israel's indebtedness to the 
desert experience (Hos. 2:14-15; 12:1J). Contained in these traditions 
would be the concept of the covenant and the simple cultus of the Hebrew 
Fathers. The conditions in the Northern Kingdom necessitated a way of 
life quite different from that of the South and Hosea would also be an 
heir of the traditions of the North. The rich land was too valuable to 
allow a shepherd economy. Instead it was used for agriculture. A com-
munity more directly dependent upon the fertility of the soil and the 
coming of the rains would :practice different,, social and religious customs. 
In this setting the Baal fertility cult had developed with various ritu-
als to induce the gods to yield a successful crop. Agriculture is a 
more lucrative enterprise than sheep herding and, as a result, the North-
ern Kingdom was more wealthy and powerful than the Southern Kingdom. 
Hosea, then, was brought up in the heart of strong Canaanite influence. 
There is a difference of opinion as to how he reacted to his agricul-
tural environment. A. Causse and P. Humbert, among others, believe that 
Hosea was radically opposed to his agricultural surroundings and advo-
cated a return to primitive nomadic life. 1 It is true that he tends to 
glorify the desert (Hos. 2:14f.; 12:7ff.; 13:5) and his attitude might 
even suggest that he was one of the Rechabites. 2 His sympathy is often 
with Judah, the stronghold of nomadic idealism, rather than with Israel 
1. R.H.Pfeiffer, Introduction to the Old Testament Rev. ed. 
(New York: Harper, (1941) 1948), p. 577. 
2. Brown, op. cit., p. xiii. 
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(Hos. 11:12; 4:15), but there is strong evidence that Hosea had adjusted 
himself to an agricultural society. Although he advocates a return to 
the desert (Hos. 2:14), probably more in spirit than in fact, it appears 
that the desert sojourn is to be brief, probably only long enough to 
purge Israel from its evil practices and then Yahweh will give back her 
vineyards (Hos. 2:15), a symbol of the agricultural economy. Yahweh is 
seen by Hosea as the source of agricultural products, implying divine 
sanction upon agricultural life. So Hosea preserved many of the ideals 
of nomadic life, a pure cultus and the covenant with Yahweh, but he was 
fairly well adjusted to the agricultural life of the Northern Kingdom. 
With his loyalty divided between his Israelite heritage and the 
social and religious patterns of Canaan, it is not certain where Hosea 
stands on some issues. For example, several critics; Wellhausen, Smend, 
Nowack, Lods and H.P. Smit~ believe that Hosea was bitterly opposed to 
1 the monarchy as such, in keeping with the nomadic spirit of the desert. 
In support of this position, they ~uote such passages as Hosea 3:4 and, 
more important, Hosea 8:4 and 13:9-ll. Further, they interpret the "day 
of Gibea11 mentioned in Hosea 10:9 and the nwickedness of Gilgal 11 as 
allusions to the coronation of Saul. With the exception of 8:4 and 13: 
9-11, these references are not conclusive. Hosea 3:4 is followed by the 
statement that "Afterward, the Israelites shall return and seek the Lord, 
their God, and David, their king . . • , n apparently justifying the 
reign of David. The 11 days of Gibeatt may be an allusion to the horrible 
deed described in Judges 19. The statements in Hosea 13:9-11 remain 
1. Harper, op. cit. 
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strong inspite of an attempt by some to consider them a quotation from 
II Samuel 8:6ff., unless it can be demonstrated that they are not authen-
tic, as Pfeiffer believes, 1 or that they refer only to a particular king, 
2 
as Bro~m suggests. The latter suggestion may also explain Hosea 8:4. 
Hosea 13:9-11 implies that the monarchy was instituted by divine sanctioa, 
but had not fulfilled its expected ~le and was, therefore, about to be 
destroyed by divine sanction. It would be the practice and not the ideal 
of monarchy that would drawHosea 1 s objection and some light will be shed 
on this by the following section on the political and social environment. 
Living in the midst of strong Baal influences, Hosea would be 
aware of both the values and shortcomings of the fertility cult. He 
would have a fair understanding of the ideals and practices of Baal wor-
ship and could have been in a position to see the significant points at 
which Yahwism and Baalism were in conflict and at which points they could 
profit from one another. On the other hand, because of his distance from 
the Yahwist centers of the South, he would be less clear in his distinc-
tion between exclusively Yahwist traditions and exclusively Canaanite 
traditions. 
ii. Political and social situation. There are three major sug-
gestions of dating for Hosea. The theory that is least popular, with 
Dr. Pusey as its leading exponent, allows Hosea the longest ministry 
based on a literal interpretation of the superscription. If, as Hosea 
1. Pfeiffer, op. cit., p. 572. 
2. Brown, op. cit., p. 114. 
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1:1 suggests, Hosea really·prophesied through the reigns o£ Uzziah, 
Jotham, Ahaz, and Hezekiah, the kings of Judah, he could have prophesied 
until 697, the end o£ Hezekiah's reign. He could have begun his ministry 
as early as 780; giving him an extremely.long ministry, but most scholars 
feel that the superscription has been incorrectly written in by the 
editor and Hosea did not begin to prophesy until after 750, concluding 
his ministry long before the reign of Hezekiah. The second suggested 
dating, held by Frowde, Bro~n, Alt, and Selli~places the beginning of 
the prophecies in 750 B.C. and the end about 722 B.C. at the close o£ the 
reign of Hoshea in Israel.1 They believe that chapters 5:8-6:6 refer to 
the Syro-Ephraimitic war. This war, according to Alt, was a retaliation 
by Judah against the campaign o£ Pekah of Israel and Rezin of Damascus 
against Ahaz. The term, "Ephraim, n is used in place of "Israel 11 through-
out the rest o£ the book because a£ter the conquest by Tiglath Pileser III, 
all that remained of Israel was a small strip near the southern border 
and more than ever it was the real kernel o£ the kingdom. Alt believes 
that Hosea 5:1, a warning to the rulers and priests~ is from the time of 
Jeroboam and 6:8 is written in the time o£ Menahem or Pekah when things 
have begun to deteriorate very rapidly. Nothing very definite is said 
about the later reign and it is di££icult to argue £rom silence to prove 
that Hosea was still around during and after the destruction. However, 
there are some clues. In earlier sections, the priests are enjoying 
their enrichment (4:7-10). In later accounts, distress sets in and 
1. Brown, op. cit., p. xix,xx. 
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treachery and murder become common (Hos. 6:7; 7:3-7; 8:4, 10). Israel 
woos Assyria and Egypt and destrQction follows (Hos. 8:]). The people 
are deported (Hos. 9:3, 6, 14). All are gathered against Israel (Hos. 
10:10) and Samaria is laid waste (Hos. 13:16). Such dating would not be 
inconceivable because in 722, Hosea would be only 50 years old. 
The majority of scholars hold the more conservative third view. 
According to Pfeiffer and Smith, the passages referred to in support of 
the longer ministry are in the future tense and actually nothing is said 
about the war or the destruction. It does seem that these experiences 
would have been impressive enough· to warrant clearer treatment, but 
perhaps much of the account had been lost before the editor got hold 
of the material. If these observations are valid, Hosea ended his min-
istry in 734. Assuming that the most significant years of Hosea 1 s min-
istry were between 745 and 735 B.C., the political situation no doubt 
played an important part in the formulation of his message. In the South-
ern Kingdom, the political picture was relatively ~uiet. In 740 death 
ended the long reign of Uzziah and Jotham reigned for the next four years, 
apparently with little noticeable change in the political or social situ-
ation. In the Northern Kingdom another long reign came to a close with 
the death of Jeroboam II in 743. The transition between monarcmin the 
North was not a peaceful transition like that in the South. Jeroboam's 
son, Zechariah, was on the throne only six months when he was assassinated 
by Shallum, marking the end of the Jehu dynasty as foretold by Hosea 
(Hos. 1;4). A month later, Shallum was assassinated by Menahem. The 
internal struggle became entru1gled with the international scene.1 Egypt 
1. H. Smith, Old Testament History (New York: Charles Scribner's, 
1928). p. 229. 
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was still a strong power in the south and Assyria was rapidly becoming 
the strongest power in the north. The leaders of Israel, caught between 
these great powers, sought to align themselves with the stronger power 
and thereby secure the nation. No agreement could be reached as to which 
power Israel should join and pro-Egyptian and pro-Assyrian parties fought 
for power within Israel. Menahem paid homage to Assyria and thus had her 
support of his reign. Menahem's son, Pekalah, was killed by Pekah who 
favored an Egyptian alliahce rather than an Assyrian alliance. Pekah, 
with the help of Rezin, tried to force Jotham of Judah into a coalition 
of small states. Jotham refused and appealed to Assyria for help, making 
Judah a vassal of Assyria. Tiglath Pileser took advantage of the situa-
tion and took Damascus, Galilee and the land east of the Jordan (c. 733). 
The middle Palestinian lands were rescued by Hoshea who was in favor with 
Tiglath Pileser. Hoshea killed Pekah and paid Assyria for his usurption. 
Sometime later, Hoshea, feeling that he had the support of Egypt behind 
him, revolted against Shalmanezer (Tiglath Pileser's successor). Shal-
manezer took Hoshea prisoner and two years later under Sargon (722), 
Samaria fell and 27, 000 people were deported and Northern Israel became 
an Assyrian province. 
In the years 745-735, the power and wealth of Israel were rapidly 
declining. The instability of the government led to political, religious 
and social anarchy. The rulers, in their desperate struggle for power 
were putting Israel into greater indebtedness to her strong neighbors and 
threatening the very existence of the nation. The cultus, closely related 
to the political leaders, joined in the power struggle and the loyalties 
of the people were divided. The lack of stability in either politics or 
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religion encouraged lawlessness and social disintegration (Hos. 4:1-J). 
iii. Vocation. Any statement on the vocation of Hosea must be 
based upon conjecture, since there is no mention of vocation in the Book 
of Hosea. Various vocations have been suggested. On the basis of his 
l language, it is supposed by some that Hosea was a farmer. He speaks of 
grain, threshing floors, yokes, plows, heifers, vineyards, new wine, 
flax, oil, fig trees, etc., but none of these terms are at all technical 
and anyone in the Northern Kingdom would have been familiar with all of 
them, particularly anyone living in a rural area. A similar criticism 
could be made of T.H~ Robinson's suggestion that Hosea was a baker. 
This suggestion is based on the imagery used in Hosea 7:14, but again 
the ideas are not so technical that they would exclude the possibility 
of any Israelite using them. Some scholars of the Uppsala school main-
~ 
tain that Hosea belonged to a priest class and they find support from 
2 
other scholars. This may be the significance of including the father's 
name in the superscription, since the priesthood was a hereditary officeJ 
and tt son of Beeri 11 may have referred to Hosea's right to the priesthood. 
His thorough knowledge of the actions of the priesthood (Hos. 4:6-8; .5:1; 
6:9} suggost that he was closely related to them. His vehement attacks 
against the priests ·in these verses may express his shame that he and his 
1. R. Wolfe, Meet Amos and Hosea (New York: Harper, 194.5), p. 74; 
S. Brown, The Book of Hosea (London: Methuen, 1932), p. xii. 
2. For example Duhm, as cited in Pfeiffer, Introduction to the 
Old Testament Rev. ed. (New York: Harper, (1941) 1948), p • .566. 
J. A. Neher, Amos Contribution a 1 1 etude du prophetisme (Paris: 
Libraire Philosophique J. Vrin, 19.50), p. 246. 
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colleagues have failed in their responsibility, although Brown feels that 
the criticism is so strong that it is inconceivable that Hosea was a 
priest. 1 Further, if Hosea were a priest, he would have had the frequent 
opportlUlity to come into contact with the temple harlot, Gomer, if such 
she were. This evidence is not strong and finds no other support. 
If Hosea were a priest, he may have belonged to the prophetic 
group connected with the temple staff. Even if he were not a member of 
this group i~ is possible that he belonged to another prophetic group. 
His temperament is not so hostile that he would have unnecessarily antag-
onized the groups in which he participated. His intense political con-
cern and his definite ideas regarding Israel 1 s international relation-
ships suggest that he may have been a counsellor at the royal court. He 
may have been a court prophet until the rapidly changing monarchy either 
dismissed the prophets or no longer heeded their messages. This loss of 
prestige among the prophets, as the spokesmen of God, added to his mari-
tal experience which pointed out the futile way in which the people ignored 
Yahweh moved Hosea to preach concerning the corrupt religious institu-
tion. Thus Hosea may have been among the last of the professional pro-
phets of the North as these groups disintegrated with the cult and the 
monarchy. .Again the evidence is extremely sparse. 
iv. Prophetic activity. The call of the prophet came under 
most unusual circumstances. According to the text, Hosea was called to 
marry a certain woman who later turned out to be a harlot. Whether or 
1. Brown, op. cit., p. xiv. 
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not Hosea knew she was a harlot before he married her is a matter of 
1 
considerable debate. Eut this experience was the beginning of Hosea•s 
prophetic career. From it he learned the principles of his message and 
the illustrations to use in bringing this message before the people. 
The details of Hosea 1 s prophetic activity are hidden. No speci-
fie mention is made of the place or occasion for his message. Although 
he seems to have first hand familiarity with many cities of the North, 
thPy are not far apart and he could have preached at the various shrines 
while on marketing trips, or if he were a priest, while on pilgrimages to 
the various sanctuaries. Some scholars 2 believe that passages like 
Hosea 9:1-6 were spoken at the feast of the Ingathering or New Year•s 
Festival. Wolfe believes that Hosea first preached at Samaria where a 
shrine containing a golden calf was located.3 
Hosea 9:7b has led many to believe that Hosea was an ecstatic: 
The prophet is foolish, 
Driven to despair is the man of the spirit, 
:Because of the multitude of your iniquities, 
.And the extent of your hostility. 
This interpretation assumes that the verse refers to Hosea. 4 Other 
1. For example 1 compare Wolfe, op. cit., p. 82-83 and EALeslie, 
The Prophets Tell Their Own Story (New York: Abingdon-Cokesbury Press, 
1939), p. 40. 
2. For example, J. Mauchline, 11The Eook of Hosea, 11 Inte.rpreter•s 
:Sible; VII 557-
3- Wolfe, op. cit., p. 91. 
4. :Brown, op. cit., p. 80. 
interpretations have been suggested. 1 Nowack 
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says that the phrase 
reflects the feeling of the people toward the prophets in general. They 
thought the prophets were crazy. Ruben2 suggests that the sins of the 
people did drive the prophets to be beside themselves. Mauchline3 believes 
that the prophets were being ridiculed in order to bring their message 
into disfavor. It is common to discredit a person by calling him crazy 
and such a statement need not imply that the object displays signs of 
ecstasy or other unusual characteristics.4 
Hosea's prophetic ~le may be more clearly defined by an examina-
tion of the causes that he considered and the position he took in regard 
to these causes. His consideration of the cultus will be treated in a 
separate section. Regardless of Hosea's position concerning the idea of 
monarchy in the abstract, his feelings toward the contemporary rulers are 
quite clear. His concern about the repeated assassinations and instabil-
ity of the monarchy in his time is frequently reflected in his message 
(Hos. lJ:ll; lO:J; 8:4). He charged that the strength and weakness of 
the monarchs depended upon wine and gangs of irresponsible men who con-
trolled the king (Hos. 7:1-7). The monarchy which had been instituted to 
conserve justice and stability was failing in its task. Nyberg5offers 
L W. Harper, 11 Amos and Hoseaj n International Critical Commentary, 
XX:IV f JJ2. 
2. Ibid. 
J. Mauchline, op. cit., p. JJ2. 
4. ~rown, o~. cit., p. xv. 
5. H. Nyberg, Studien zum Hoseabuche (Uppsala: Almquist and 
Wiks ells , 193.5) • 
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the interesting suggestion that Hosea's references to kings (mlk) and 
princes, refers not to political leaders, but to the god, Moloch, and 
the princes of heaven. Some inst.ances in the text offer strong support 
for this thesis: 
Let the king of Samaria be cut off like a splinter on the face 
of the water (Hos. 10:7). 
The imagery could here refer to the false god of Samaria, symbolized by 
a wooden idol, being cast into the sea. However, the thesis has little 
real strength. The imagery of the above verse need not be taken liter-
ally any more than the hundreds of other illustrative images used in the 
Old Testament. Further, many of the contexts in which mlk occurs definite-
ly imply that a monarch, rather than a god is the subject {Hos. 13:11; 
J:4,5). The deterioration of the monarchy has led to other situations 
that concern Hosea. One problem is connected with internatiohal affairs: 
Ephraim is like a silly dove without common sense. 
They call to Egypt and go to Assyria, 
Wherever they go, I will spread my net over them, 
Like birds of the heavens, I will bring them down, 
And I will chastise them according to the report of 
their evil. 
Woe unto them for they stray from me, 
Devastation to them because they have transgressed 
against me ... (Hos. 7:11-lJ). 
Hosea is opposed to entangling alliances, particularly as they suggest 
a breach of the cqvenant with Yahweh. Further, the weak monarchy has 
created an internal environment in which lawlessness and immorality 
thrive (Hos. 4:2; 6:29). It is worth noting that the major concern of Hosea 
aside from his cultic pronouncements, is related to the political scene. 
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2. HOSEA'S COMMENTS ON THE CULTUS 
i. The cultus is denounced. The most definitive words from 
Hosea expressing his attitude toward the cultus are: 
For I desire loving kindness, not sacrifice; 
Knowledge of God more than burnt-offerings (Hos. 6:6). 
Despite a variation of interpretations, most critics see no absolute 
condemnation of the cultus in this verse, Guillaume attempts to take 
some of the sharpness out of the verse by translating 11 welo ;zavah11 as 
nmore than," rather than, "and not 11 on the basis of the Hebrew syntax 
found in other passages. 1 Brown criticizes this approach because it 
ignores the ltfondness of the Hebrew writers for such antithetic state-
2 
ments. 11 He argues that if this interpretation is applied here, it 
should also be applied to the passages of similar construction in the 
.3 New Testament. Brown quotes Plummer's statement that 
In all such forms of speech, what seems to be forbidden is not 
reall~ prohibited, but shown to be very inferior to something 
else. 
The verse is not strong in language and lends itself readily to the 
interpretation that, although sacrifice and lovingkindness are related, 
one as the. action expressed and the other as the attitude expressed 
1. For example, I Sam. 15:22; Mk. 9:.37. 
2. S. Brown, The Book of Hosea (London: Methuen, 19.32), p. 57. 
J. For example, Luke 10:20; 14:12; 2.3:28. 
4. Brown, o-p. cit., p. 58. 
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toward Yahweh, priority belongs to the attitude, without which the action 
is unwarranted. This is one reason for Hosea's objection to the cultus. 
A deeper understanding of his attitude toward the cultus may be gained by 
a consideration of other reasons for his criticism. 
ii. The Baalistic accretions. A primary cause for Hosea's crit-
icism of the cultus was the deep penetration of the Baal practices into 
the religious life of the Israelites. They have their high places on 
mountain tops, on the hills, in the woods, and on the threshing floors 
(Hos. 4:1J; 10:8; 9:1). They had erected many altars with the pole and 
pillar of the Baals (Hos. 4:19; 8:11; J:4). Here, also, were images of 
the deity (Hos. 4:17; 8:4; 11:12) of which the most popular was the calf 
or bull which symbolized strength and fertility. Superstition and immor-
ality were rampant. Yahweh had been incorporated into this family as the 
god of fruitfulness and was just another Baal. Hosea draws from his 
marital experience to demonstrate the error that Israel has practiced. 
Principally it is an error of belief. Israel has lost faith in Yahweh, 
her original husband (using the image of Hosea), and has decided, 11 I will 
go after my lovers, who give me my bread and my water, my wool and my 
flax 1 my oil and my drink.u (Hos. 2:7) The error is, in the words of 
Yahweh speaking through Hosea: 
But she did not know that I gave her the grain and the wine 
and the oil; 
And silver that I increased for her, and gold, she made for 
Baal (Hos. 2:8). 
To those who have blurred the distinction between Yahweh and Baal and 
have begun to think of Yahweh as Baal, Hosea presents the need for a 
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reevaluation (Hos. 2:16). Two passages, particularly, reflect Hosea's 
clear denunciation of the :Baal worship: 
Like grapes in the wilderness, I found Israel, 
Like the first-born in the fig tree in its first season, I saw 
your fathers ; 
They came to :Baal-peor and dedicated themselves to :Baal, 
And they became a detestable thing like that which they loved. 
(Hos. 9:10). 
When Ephraim spoke, there was trembling; 
She was honored in Israel; 
Then she trespassed through :Baal and died (Hos ~- 13 :1). 
iii. Idolatry. One religious practice had become particularly 
obnoxious to Hosea--Israel had become a maker of idols (Hos. 4:17). 
According to the record (I Kings l2:25ff.), idolatry was instituted 
among the Israelites in the Northern Kingdom by Jeroboam who had images 
of bulls placed in the sanctuaries at Dan and Bethel in order that his 
subjects would not need to go to the Temple at Jerusalem and, thereby, 
feel dependent upon the Southern Kingdom. The significance of these bull 
images is difficult to determine. W.F. Albright claims that these images 
were not .representations of Yahweh, but formed a pedastal, like the cher-
ubim in Solomon's Temple, upon which the invisible God stood.1 It is more 
likely that the move represents a sy-ncretism between Yahweh and the 
2 Canaanite gods who were often represented as bulls. This would better 
account for the critical passages in Deuteronomy (Deut. 8:19; also compare 
1. W~.Albright, From the Stone Age to Christianity (:Baltimore: 
John Hopkins, 1940), p. 203. 
2. I. Engnell, Studies in Divine Kingship in the Ancient Near 
East (Uppsala: Almquist and Wiksells, 1943), p. 136. 
lJJ 
Deut. 6:14; 1]:6-7). Possibly Jeroboam read the newly adopted bull wor-
ship back into such desert traditions as suggested by Genesis 49:22.1 
If lack of prophetic protest can provide a justification, it may be 
assumed that Jeroboam's enterprise was generally considered legitimate. 
With passage of'time idols came under the critical appraisal of the pro-
phet and it is still the bull image that Hosea is criticising. Perhaps 
the bull images that once served as the pediment for Yahweh to stand 
upon were later considered gods themselves. Perhaps the superstition 
associated with these idols had increased or perhaps an undertone of 
resentment against idols, nurtured and harbored by groups true to the 
Yahwist tradition, finally burst forth upon the scene in the eighth cen-
tury. Hosea criticized the idols because, 11 It is not Godl1 (Hos. 8:.6), 
the people are inquiring of a block of wood (Hos. 4:12), wasting their 
time, their effort and their fidelity in completely worthless worship. 
Hosea's full scorn is felt in the following passage: 
... and they make for themselves molten images, 
From their silver, as their understanding dictates, idols. 
Works of a sculptor--all of them. 
To these they say, "Sacrifice. 11 
Men kissing calves! (Hos. lJ:l-2). 
Hosea 12:11 may imply that demonology was sometimes behind idolatry. 
iv. The priests. A large share of the responsibility for the 
corrupt conditions in Israel is placed upon the priesthood: 
1. N. Snaith, 11Kings, 11 Interpreter's Bible, III, 118. 
Yet, let no one striye, nor let anyone adjudge, 
For with you :is my dispute, b priest. 
And you shall stumble by day, 
And the prophet also shall stumble with you at night. 
Your strength and integrity will be destroyed. 
My people are destroyed from lack of kno>vledge, 
For you rejected knowledge: 
So I reject you as my priest. 
And you forgot the law of your god; 
So I, too, will forget your children. 
As they prospered, they sinned against me, 
I will exchange their glory for ignominy. 
They feed upon the sin of my people, 
And upon their guilt, they become hungry. 
And it has become, 'like people, like priest. 1 
So I will punish him with his own ways, 
And repay his deeds to him. 
And they shall eat, but not be filled, 
And they shall play the harlot 1 but not be fruitful; 
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Because they have abandoned the Lord to play the harlot (Hos. 4:4-lO). 
These verses present a glimpse of the validity of the priesthood, the 
duties of the priests and the way in which they had gone astray. It was 
their responsibility to conserve and make available knowledge of God. 
The instrument through which this service was performed was the cultus. 
The priests were entrusted with the supervision of the cultus and respon-
sible for its operation. Eut, according to Hosea, they had failed. 
This was apparent, in the first place, by the fact that the people had 
no knowledge of Yahweh. Since it was the responsibility of the priests 
to_impart that knowledge, the people's lack of knowledge demonstrated 
the failure of the priests.. Further, the priests are accused of thriving 
on the sin of the people. This may imply that the priests encouraged the 
people to sin because of the profit they would make on the sin-offering, 
but since it is most likely that the sin-offering was not instituted 
until a later time, 1 the verse may simply imply that the priests found 
1. Erown, op. cit., p. 42 
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comfort, ease, and profit by submitting to the popular religious practices, 
even though these practices represented a service of sin~ rather than a 
service of worship. The reference to the increase of the priests · c:?ci.'llis.-
ing greater sin may refer to the expansion of the cultus under Jeroboam, 
both in numbers of the priesthood and the wealth made available to the 
cultus. As in any organization, the greater the increase in numbers, 
the larger the percentage of people with little conviction. Add to this 
the temptation to think in terms of material goods and to join the com-
petition for wealth which is presented in times of prosperity. The 
reference .to the priests playing the harlot may have its roots in the con-
cept of temple prostitution which was taken over by many Israelite com-
munities, or it may refer figuratively to the general tendency of the 
Israelite cult leaders to turn toward Canaanite cult patterns. A sec-
ond passage broadens Hosea's condemnation of the priesthood! 
Like gangs lying in wait for someone 
The priests join together. 
On the way to Shechem they commit murder 
Because they practice wickedness (Hos. 6:9). 
The text is very corrupt which adds to the difficulty of the interpre-
tation. Some believe that, since Hosea nowhere else accuses the priests 
of murder, these lines must be understood in the sense that just as 
gangs of robbers murder pilgrims on their way to Shechem for the sake of 
w~atever loot they can gain, so the priests spiritually murder the pil-
grims for what they can gain.1 However, it is not impossible to consider 
1. J. Mauchline, liThe Book of Hosea, 11 Interpreter's Bible, VI, 6JO. 
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the priests as literal murderers. A priesthood whose major qualifica-
tion was based on birth rather than education or conviction, situated 
in a class society where rights and privileges would be more emphasized 
among the upper classes than duties and obligations, would hardly be 
expected to live by a higher moral standard than the general populace--
a charge specifically presented by Hosea, nso it has become 1like 
people, like priest, 1 n (Hos. 4:9). A similar lack of ethical standards 
may be found among the priesthood of some orthodox religions 'of the 
Middle East today where an uneducated priesthood takes advantage of its 
privileges to raise money by unethical and often illegal means. A cul-
tus entrusted to such men could hardly serve its rightful function. 
v. Sensuality. The cultus, by definition consists of physical 
persons and objects which convey ideas and emotions between man and God. 
:Because they are physical, they appeal to and are understood only by 
sense experience. It is reasonable that men should want sense experiences 
connected with worship to be on a high level, worthy of the divinity-. 
Therefore, the cult objects and rituals will be produced in such a way 
as to stimulate a proper sense experience. Some feel that the cult 
objects should be as beautiful as man can create in order t'o answer the 
need of man to present his best to God and to symbolize the divine ele-
ment in the most aesthetically pleasing manner. Others feel that phys-
ical symbols cannot convey the significance of a spiritual divinity, .so 
the cultus should be as devoid of physical objects and embellishments as 
possible. In ancient Israel, the former practice may be said to have 
dominated the thought of settled agricultural communities, while the 
latter idea was prevalent among the austere, semi-nomadic peoples. Geog-
raphy and economics dictated the nature of the cultus as much as religion. 
The settled people of Palestine had the place, the time and the money 
to develop a permanent cult center which could be enriched by the 
passing generations. Inherently, there was nothing wrong with worship 
supplemented by aesthetic enjoyment, but, as in all sensual experiences, 
the seed of degeneracy was always present. The prosperity of the time 
of Jeroboam created the environment in which this seed could flourish~ 
A luxurious vine is Israel, 
Fruit is produced upon it; 
As its fruit increases, 
She increases her altars, 
As her land produces, 
She produces sacred pillars (Hos. 10:1). 
The new prosperity of the cultus led to two major sins. First, leisure 
time and ample money led to excesses. Hosea chides Israel for excessive 
use of wine (Hos. 4:11), the frivolous gaiety of her festivals (Ros. 2:11), 
and the gluttony of the sacrificial meal (Ros. 8:13); while other words 
are directed against the sexual excesses at the holy places (Ros. 4:1Jb-
14). Second, the cult objects and ritual, which were originally intended 
to be a means of establishing a relationship with Yahweh, at times became 
ends in themselves, while the relationsh.ip with Yahweh was ignored. 
Hosea criticizes the sacrifice of the Israelites, 11Because their food is 
for themselves only, 11 (Hos. 9 :4). Hosea, by his sensitive nature would 
have been aware of the values and pitfalls of sensual experience. 
vi. Hosea sym~athizes with the cultus. Hosea's Northern 
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background would have conditioned him for more ready acceptance of cer-
tain Canaanite religious patterns and thereby prepare him to affect a 
certain compromise with the Baal influenced cul tus that would render the 
official cultus less offensive to him. The very imagery that he uses to 
illustrate the relationship between Israel and Yahweh reflects the domi-
nant theme of the Canaanite religion--marriage and fertility. At times 
Hosea seems to be consciously aware of trying to displace Baal and his 
consort with the male-female ideology of Yahweh, the husband, and Israel, 
the wife, really a reinterpretation of the covenant relationship. He also 
attributes to Yahweh (Hos. 2~8) the fertility role usually attributed to 
Baal: 
Ephraim, why is it you still have idols in my place? 
I am my own Anat and Asherah (Hos. 14:8). 
Rather than adopting an agricultural religion to replace the inade~uate 
Yahweh cult, Hosea advocates an incorporation of the fertility element 
into Yahwism. 
Hosea's acceptance of an incorrupt cultus is suggested in several 
passages. Despite his harsh words against the priesthood, he does not 
renounce the institution of the priesthood. He claims that these partie-
ular priests may no longer be considered as Yahweh's priests (Hos. 4:6). 
Similarly, the legitimacy of the prophetic role is vouched for in the 
favorable words in Hosea 9:8 and the expressed conviction that Yahweh 
spoke to the prophets and used them to accomplish his will (Hos. 12:10, 
13). The legitimacy of the altars, and therefore, sacrifice is suggested 
in such verses as 8:11: 
For Ephraim has multiplied her altars, 
But they became altars for sinning. 
The verse seems to imply that when Israel multiplied altars, she was 
doing as she should, sin came about in the way the altars were used. 
Hosea 9:5 implies the validity of certain feast days: 
What will you do on the day of festival, 
And on.the day of the Feast of the Lord? 
The llFeast of the Lordtt must be a recognized and acceptable holy day. 
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When Hosea does speak about the destruction of the cult objects or cult 
places, the tone implies that the destruction is for the sake of cleans-
ing or punishing the Israelites, not destroying the cultus (Hos. J:4-5, 
9 :5-7). 
J. CONCIDSIONS 
i. Hosea's vocation cannot be determined. On the basis of the 
internal evidence, no conclusion may be reached regarding Hosea's pro-
fessional status. There are many indications that he was a priest and 
perhaps_a cult prophet, but for the present any thesis is largely con-
jecture. 
ii. Hosea criticised cult abuses and not the cultus itself. The 
evidence demonstrates that Hosea believed in a legitimate role for the 
cultus and suggested no other means of establishing a relationship 
betw~en man and Yahweh. He believed that the cultus was not serving its 
role, primar~ly because of poor leadership which left the people to idol-
atry and immorality. 
CHAPTER VIII 
IS.AI.lffi :BEN .AMOZ 
The consideration of this prophet assumes that none of the 
chapters beyond Isaiah 39 belong to the work of Isaiah ben Amoz. ·on the 
other hand, some of the passages within the chapters, Isaiah 1-39, were 
not written in the time of Isaiah and these additions will be noted when 
the relevant passages are discussed. The use of the term, 11 Isaiah, 11 in 
this chapter ~ill refer only to the author of the authentic parts of 
chapters 1-39. 
1. INFLUENTIAL LOYALTIES 
i. Home and ancestry. Isaiah has a unique position among the 
prophets t~eated in this study, for he is the only one who grew up in a 
large city. All evidence seems to itdicate that he was brought up in 
Jerusalem and there is little indication that he ever left the city. 
Jerusalem was one of the last of the Canaanite cities to be taken by the 
Israelites and as late as the time of the Judges, it was considered a 
ttcity of foreigners,tt (Jud. 19:12): The city was ideally situated for 
protection on the ridge of the Palestinian mountains and under the reign 
of David and Solomon, the city gained prestige as the nation's capitol. 
:But, when the kingdom was subsequently divided, the wealth of the North-
ern Kingdom bestowed upon many cities of the North a prestige greater 
than Jerusalem and Jerusalem had to play a secondary rSle. In many cases, 
also, temples of the North superceded the Temple at Jerusalem. On the 
other hand, the Temple at Jerusalem was in a better position to preserve 
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the Yahwist tradition because, although city life had greatly modified 
the social and, in turn, the religious life of the Israelites, the Baal 
influence was not as strong in the isolated, barren, Southern capitol as 
it was in the fertile land of the North. Faced with less temptation, 
the kings of the Southern Kingdom were traditionally loyal to Yahweh 
with the result that, while Canaanite economic and religious practices 
tended to dominate the culture, the monarchy was idealistically Yahwist 
and was much more stable than the monarchy in the North. Isaiah lived 
in an environment that honored the Yahwist traditions, at least nominally, 
. . . 
~hile.it witnessed the accommodation of the Israelite people to Canaanite 
cultural patterns. 
In further contrast to his rural colleagues, it is quite certain 
1 
that Isaiah was one of the aristocracy. This is suggested by his lan-
guage and style and by his easy relationship with the royalty. Some 
early rabbinical scholars identified Amoz, Isaiah's father, as the brother 
of King Amaziah, but this idea is generally discredited and there is no 
2 
proof of royal blood. He was, nevertheless, a man of some wealth and 
considerable respect in the Jerusalem community. These factors demonstrate 
that Isaiah 1s family had adjusted well to the Canaanite cultural pattern 
and, although Isaiah exhibits moments of antagonism to this pattern, 
there are also aspects that he accepts. It is noteworthy that his con-
demnations never include the king (although they do include the princes, 
l. However, this view is opposed by P. Hyatt, Prophetic Religion 
(New York; Abingdon-Cokesbury, 1947), p. 22. 
2. S.R. Driver, Isaiah: His Life and Times (New York: Anson D.F. 
Randolph and Company, no date), p. 2. 
Is. J:l4), and when he looks forward to the glorious future of Israel, 
his words are always couched in the imagery of a kingdom governed by a 
benevolent monarchy. Isaiah, then, was a supporter of the monarchical 
form of government characteristic of settled urban communities. He 
speaks of Jerusalem in affectiDnate terms (Is. 1:8) indicating that he 
was one of many Israelites integrated into Canaanite political and social 
patterns. It may be concluded that Isaiah represents that class of 
Israelites most efficiently accommodated by Canaanite culture. 
Living in the capitol city would allow one to become ac~uainted 
with the happenings of the entire kingdom as travellers journeyed in and 
out and the town•s people discussed the news that was rumored about. 
Either by this means of communication or by the appearance of the men 
themselves in Jerusalem, Isaiah was probably aware of the preaching of 
Amos and Hosea and his own ministry appears to have been influenced by 
1 
them. 
ii. Political and social situation. The general concensus of 
scholarship places the date of Isaiah•s ministry from about 742-700 E.G. 
This means that his ministry began shortly after the wave of assassina-
tions and instability in the government of the Northern Kingdom after the 
death of Jeroboam II. In his own kingdom, Uzziah had just died and was 
followed by hisson, Jotham, who had ruled as regent for about ten years. 
During this period peace and prosperity continued despite the increasing 
power of Assyria under Tiglath Pileser III, which was to play a more 
1. J. Skinner, The Eook of the Prophet Isaiah Chapters i-xxxix 
(Cambridge: At the University Press, 1897), p. xxiii. 
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prominent role in the reign of Jotham's successor, Ahaz. When Ahaz 
ascended the throne about 734 E.G., the outlook for Judah was not good. 
Rezin of Syria and Pekah of Israel had already formed a coalition of 
small states designed to thwart growing Assyrian powef and the pressure 
had already been put on Judah to join this coalition. Judah had refused 
to cooperate and Rezin had captured the Judean port of Elath on the gulf 
of Akaba, thus cutting off one of Judah's chief resources. Ahaz decided 
to align himself with Assyria and at the price of giving Judah over as a 
vassal to the Assyrians (against the advice of Isaiah, Is. 7:3-9), he 
called on and received assistance from the Assyrian army. At a subse-
~uent meeting with the Assyrians, Ahaz returned to Jerusalem with an 
altar plan which he had constructed and placed in the temple. Ey the 
time that Hezekiah came to the throne about 715 E.G., the people of 
Judah regretted their subjugation to the Assyrians expressed in the heavy 
financial levy and symbolized by the imposition of Assyrian culture and 
there were strong feelings toward revolt which were held in check by 
Isaiah (Is. 37:6-7). Since the fall of the Northern Kingdom in 722, the 
prestige of Jerusalem as the last rallying point for the political inde-
pendence of the Israelites increased. This factor may have encouraged 
the self-confidence, on the one hand, and fear of extinction on the other, 
that fanned the flames of revolt. About 711, Ashdod and Gath did revolt 
and were ~uickly ~uieted by the arrival of the Assyrian army. Ten years 
later the Assyrians under the leadership of Sennacherib conquered Pal-
estine from Sidon to Philistia and Jerusalem alone held out against them. 
iii. Vocation. No passage within the book of Isaiah defines his 
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vocation. If he were a layman, it is likely that he held a position of 
prestige, evidenced by .his frequent contact with the royal court. In 
casting about for a position that would fill this r~le, various vocations 
have been suggested. On the very feeble evidence of verses 1:6 and J:? 
which refer to human illness and healing, the suggestion has been made 
that Isaiah was a physician. This suggestion finds some further support 
in the incident of Rezekiah's illness and recovery (Is. J8:1-9). It is 
Isaiah who makes the prognosis, 11 Set your affairs in order; for you shall 
die and not live, 11 (Is. 38:1). Later he changes the prognosis, giving 
Rezekiah fifteen more years to live (Is. 38:5) and offers a prescription: 
11 Let them take a cake of figs, and rub it upon the boil, so that he may 
recover," (Is. J8:21) . .Although there were physicians in ancient Israel 
(Jer. 8:22; Job 13:14), it is not likely that Isaiah was one of them. 
Accounts associating him with a physician's practice are completely lack-
ing with the above exception and the Old Testament never ascribes to a 
physician the prestige that Isaiah had. In fact, in Egypt, the physicians 
were slaves (Gen. 50:2). Of course, medicine in that time had more basis 
in common sense and religion than in science and medicine could have 
been one of Isaiah's many talents. If he were a priest, he may have 
been a specialist in healing rites·. 
Many scholars recognize that Isaiah was an advisor to the kings 
of Judah, 1 but there have been few discussions of the capacity or pro-
fessional status in which this advice was given. He may have spoken 
1. Hyatt, op. cit., p. 22;RJ3..YScott, "The :Book of Isaiah, 11 
Interpreter's :Bible; G. Gray, 11 Isaiah l-39i1 International Critical 
Commentary. 
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as a member of one of the priestly classes, or as a member of one of the 
non-pr~estly professional prophetic groups, or as a non-priestly royal 
employee. It is also possible that he was self-sufficient economically 
because of his family and had no vocation, out was called on because of 
his social status and intellectual discernment. Support for the idea 
that Isaiah was a priest has appeared quite frequently among scholars, 
and, as might be expected, the strongest support for this position is 
offered by the Scandanavian scholars following the leadership of Engnell. 1 
Their evidence consists mainly in the importance and interpreta-
tion they give to the cultic setting and imagery of Isaiah's call. R.B. 
Y. Scott supports this view, first of all, with the contention that the 
place where Isaiah stood when he received the call, between the porch 
and the altar, was an area reserved for the priests. 2 Further, Isaiah 
was able to call upon the chief priest to witness one of his oracles and 
only in one instance does Isaiah associate priests with prophets and 
secular leaders in his denunciations (Is. 28:7). Engnell has tried to 
demonstrate that the prophets used a common fund of traditionally given 
material which was of cultic origin.3 He would particularly point out 
the similarity between the scene described in Isaiah's call and the scene 
described in II Chronicles 18:18: 
1. I. Engnell, The Call of Isaiah (Uppsala: A.B. Lundequistska 
Bokhandeln, 1949~-
2. Scott, Interpreter's Bible, V, 162. 
J. Engnell, The Call of Isaiah, p. JO. 
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.. 
:But Micaiah said, 
11Therefore hear the word of the Lord: I saw the Lord 
. . 
sitting upon his throne and all. the army of the heavens stand-
ing on his right hand and on his left .•.• 11 
Gray sees 1 possible fragments of liturgical texts in the phrase, 11 God 
is with us, 11 found in Isaiah 8:8 and 10 which he compares with Psalm 
46:7. .An identical poem is found in Isaiah 2:2-4 and Micah 4:J, but 
here there is little likelihood that both prophets drew from liturgical 
traditions. Either the work was composed by Isaiah and quoted by Micah, 
or the passage is later than either of the prophets .2 Engnell believes 
that th~ trishagion in Isaiah 6:J is a cultic formula quoted directly 
from the ritual of the Temple in Jerusalem.J All of this evidence defin-
ing Isaiah's r~le as a priest is merely suggestive and far from conclu-
sive. 
Even if Isaiah were not one of the cult prophets, he may have 
belonged to a group of professional prophets or he may have been an indi-
vidual professional prophet. The chief indication that he was a prophet 
is that this appellative is used to describe him in at least three in-
stances (Is. )7:2; J8:1; J9:J). However, these references do not define 
any particular type of prophetic r~le. Some provocative material is 
supplied in Isaiah 8:16: 
:Bind the testimony, 
Seal the lA"\tl 1vith my disciples 
1. Gray, Interpreter's :Bible, XVIII, 148. 
2. Scott, Interpreter's Bible, V, 180. 
J. Engnell; Call of Isaiah, p. J5. 
and 
•••. I and the children whom the Lord has given me .••• 
(Is. 8:18). 
This may well refer to a prophetic group of which Isaiah is the leader. 
The location of Yahweh on Mt. Zion may imply a relationship between this 
group and the Temple. There is also evidence to support the proposition 
that Isaiah was an employee of the royal court. In the first place, 
this would explain his easy access to the king (Is. 7:3; 38:1; 39:3). 
Scott suggests that Isaiah was a member of the king's council; for exam-
ple, 11He was apparently called on to compose the dynastic oracles for the 
access~on ceremonies of Hezekiah, 111 This may help to narrow the r<he of 
Isaiah. He evidently also composed official records for the monarchy 
(I Chron. 26:22), possibly parts of the Book of the Kings of Israel and 
Judah. 2 This is strong indication that Isaiah was one of the scribes 
who also served as a counsellor to the king. His deep knowledge and con-
cern over the international situation couldhave been stimulated by his 
involvement with the diplomatic documents. At first glance this propo-
sition would appear to be undermined by the incident in which Eliakim, 
Shebna, and the older priests were commissioned by the king to consult 
Isaiah (Is. 37:1-7). In the first place, the vocations of each of the 
men is specifically stated and, while Shebna is called a scribe, Isaiah 
is called a prophet. In response to their re~uest, Isaiah begins, 
1. R.B.Y. Scott, IIIsaiah 1-39,11 Interpreter's Bible, V, 163, 232. 
2. Gray, International Critical Commentary, XVIII, 453-
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llThus shall you say to your master •... 11 If Isaiah were also a royal 
employee, it is strange that he did not say, 11 Thus shall you say to our 
master . • n This problem is difficult to solve regardless of what 
vocational rBle Isaiah played because as long as he was an Israelite of 
any vocation, he would be expected to refer to the king as "our 11 master. 
The specific identification in this passage of Shebna as a scribe and 
Isaiah as a prophet may indicate a change in Isaiah 1s role due to the 
policies of the monarchs. Perhaps he first became a scribe during the 
reign of Uzziah and was charged with the responsibility of compiling the 
official record of this period. As Uzziah 1s reign came to an end, there 
1 
was a time of natural forboding for many people. Assyria was gaining 
strength rapidly and threatening to dominate the Fertile Crescent. Pros-
perity in Judah had encouraged an attitude of independence from Yahweh 
and a slackening of morals and ethics. The full seriousness of the actu-
al and potential decline of Judah was revealed to Isaiah 1s heart in his 
calling. /\ From that time onward his role as a prophet of the type expec-
ted from the counsellors or scribes was modified by his rble as a prophet 
of the unsolicited judgement of Yahweh on the evils in society. The first 
role gave him access to an important, influential audience, the king. 
The second ~le gave him access to a deep spiritual and ethical source, 
Yahweh himself. However, when his advice was rebuffed by Ahaz, Isaiah 
withdrew. This may mean that he was dismissed from his official respon-
sibility1 but remained in Jerusalem as a respected leader of the. 
l. E.ALeslie, The Prophets Tell Their Own Story (New York: 
Abingdon-Cokesbury Press, 1939), p. 78£. 
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opposition. When Hezekiah became king, Isaiah found favor once again 
and began to be consulted, although at the time of the above passage, 
at least, he had not been rehired on the official staff~ If Isaiah were 
a scribe. one of the duties would have been the education of the nobles 
and thiswould explain the 11 disciples,n which in Hebrew is simply, "the 
ones taught, 11 and the 11 children 11 described in Isaiah 8:6. Isaiah may 
have continued his educational responsibilities during his period of 
withdrawal. 
iv. Prophetic activity. Although the exact dates are difficult 
to determine, it is generally agreed that the prophetic career of Isaiah 
lasted from about 742 until about 700 E.O. It is also generally agreed 
that most, if not all, of his career took plaoe in Jerusalem. His call 
is elaborately .described in chapter six and has been the main source of 
evidence used by the Scandanavian scholars to demonstrate the cultic 
1 
role of the canonical prophets. If the text is taken literally, the 
call came while Isaiah was in the temple, but some have suggested that 
the whole experience is a vision and might have occured in his home or 
elsewhere, 2 or that the call, whatever its setting, is described in the 
terminology of ritual texts.3 In any case, the call implies Isaiah's 
recognition and acceptance of the temple imagery. Whether or not the 
call took place on some special occasion has also been a matter of 
1. P~rticularly Engnell, The Call of Isaiah. 
2. E. Kissane, The Book of Isaiah (Dublin: Browne and Nolan Ltd., 
1941-1943). 
J. Engnell, Th~ Call of Isaiah. p. JO. 
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discussion. Engnell argues that the imagery of Yahweh as the enthroned 
king, along with other cultic suggestions, indicate that the call took 
place during the annual New Year Festival. 1 Leslie suggests that Isaiah 
received his call at the time of Uzziah's funeral, after viewing the 
body of the king and meditating on the implications of the new era for 
2 Judah. There is no certain evidence that the call took place at any 
special time and Isaiah may ~ve received his commission anytime. Some 
scholars are inclined to believe that verses 9ff. indicate that the com-. 
mission described in chapter six came after Isaiah had already been pro-
phesying for awhile and was aware of the hardness of the people.3 The 
significant response to his call may have been the transferal of his 
basic loyalties. Although he was an aristocrat, socially and economi-
cally accommodated to urban life, he crossed over the line of demarca-
tion and became a spokesman of the oppressed people who generally were 
the poor rural Israelites. In each case where we have a definite descrip-
tion of Isaiah's ministry, he is delivering his message to the king or 
messengers who are to carry the message to the king (Is. 7:1-17; 37; J8: 
1-9; J9:Jff.). This strengthens t"he view that he was officially related 
to the monarch. The only other group that he spoke to as far as the 
record states are his disciples (Is. 8:16). Another specific audience 
is the steward, Shebna (Is. 22:15-25), but the absence of any .response 
makes one wonder if the message were delivered face to face. There is no 
1. Ibid., p. Jlff.; Morgenstern and Mowinckel as cited in Scott, 
Interpreter's Bible, V, 206. 
2. Leslie, The Prophets- Tell Their Own Story, p. 79. 
J. Kaplan, 11 Isaiah 6:1-11, 11 J13L, XLV(l926), 25lff. 
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specific evidence that Isaiah ever spoke publicly, but some of his mes-
sages give that impression. For example, many scholars picture a public 
meeting as a setting for the Song of the Vineyard (Is. 5!1-7). The 
public, according to these scholars, was assembled at a vintage festival 
where various ballad singers were singing songs about the vineyards and 
1 the harvest. Isaiah took advantage of the opportunity and began to 
sing: 
I will sing for my beloved a song of my love for his vineyard. 
My beloved had a vineyard on a fertile slope, 
And he dug it well and cleared it of stones, 
And planted it with choice vines. 
He built a to·wer in its midst, 
And also cut out a wine vat. 
Then he waited for it to produce grapes, 
But it produced wild grapes (Is. 5:1-2). 
Raving thus attracted the attention of the unsuspecting audience, he 
switched to his prophetic message: 
And no>-1 inhabitants of Jerusalem and men of Judah, 
Please judge between me and my vineyard. 
What could I have done for my vineyard that I did not do? 
Wherefore did_ I wait for it to produce grapes, 
And it.produced wild grapes? 
And now let me make known to you that which I will do to my 
vineyard. 
Its hedge shall be taken down, 
So it will be open to fire, breaking down its walls, 
So it will be a tramping ground, 
And I will make it a destruction. 
It will not be pruned and it will not be hoed, 
And thorns and thistles will come up, 
And unto the clouds I will make a command not to rain. 
L For example, Leslie, The Prophets Tell Their Own Story, 
p. 85; Gray, International Critical Commentary, pp. 83, 13, 196. 
For a vineyard of the Lord of Hosts is the House of Israel, 
.And the men of Judah are the planting of his delight. 
}~d he waited for justice and behold, bloodshed, 
For righteousness and behold, a cry·of distress (Is. 5:3-7). 
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Actually the analogy is so good that it was probably initiated as a lit-
erary device rather than a snare to beguile a suspicious audience. 
Isaiah is fond of the image and uses it elsewhere (Is. 27:2). Undoubt-
edly this message and others, like that contained in chapter 5:8-24, 
¥ere directed toward the public, but since we have no record of his 
public.preaching we do not know if his personal delivery of the message 
went beyond his disciples and whatever writing he may have done. 
It will be instructive to list the subjects that Isaiah considered 
in his messages and the positions he took, saving all comments on the 
cultus for the next section. A large portion of the Book of Isaiah is 
taken up with messages concerning foreign powers. While many additions 
are evident, there is sufficient evidence of Isaianic concern with each 
country with the possible exception of Egypt (Is. 19:1-25; 30:1-5) and 
Moab (Is. 15:1-16:4). Other oracles include Babylon (Is. 13: 1-22; 14: 
3-23), Philistia (Is. 14:28-32), Damascus (Is. 17:1-11), Ethiopia (Is. 18: 
1-7), Tyre (Is. 23:1-18; 31:1-3), Samaria (Is. 28:1-6) and Assyria 
(Is. 10:5-34; 14:24-2?). Isaiah opposes Judah's involvement with foreign 
powers and looks upon the threatening Assyrians as a tool by which 
Yahweh is punishing Israel for her sins (Is. 10:5). In turn, Assyria will 
also be punished. The reason for this punishment is Judah's apostasy 
from Yahweh (Is. 1:2-9). This has come about as a result of the prosper-
ity of the country and the subsequent pride and sensual pursuits. The 
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women are particularly dramatic examples of the pride that was perme-
ating the country (Is. ]:16-4:6; 32:9-14), along with Shebna 1s vain efforts 
to build a magnificent tomb for himself in the spirit of the old.Pharoahs 
(Is. 22:1_5-20). Idle time and money provided stimulation for sensual 
orgies. particularly in regard to drinking (Is. _5:11-13; 28:7~8). The 
result was evidenced in the social mileau where irresponsible leadership 
(Is. 1!23) and internal strife (Is. 9:19-21) had. opened the way for mur-
der (Is. 1!21), bribery (Is. _5:23), lying (Is. 28:1_5), unethical land 
ac~uisition (Is. _5:8ff.), and general exploitation of the poor (Is. 10: 
1-4). The widows and orphans are a special object of Isaiah's sympathy 
(Is. 1:17; 1:23; 10:2). There are many passages in Isaiah expressing a 
hope for the future (Is. 2:1-4; 4:2-6; 9:1-7; 11:1-9; 11:10-16; 12:1-6; 
14:1-2; 29:17-24; 30:18-26; 35:1-10), but all of them have been challenged 
as representing later additions. 
2. ISAI.AH' S GOf.·ll4ENTS ON THE GULTUS 
i. Yahweh opposes the cult. The longest and most derogatory 
statement of Isaiah on the cultus is uttered in Yahweh's name: 
IIWhat is the multitude of your sacrifices to me? 11 
says the Lord. 
"I am saturated.with your burnt-offerings and the fat of your 
fatted beasts, 
And blood of young bulls and lambs and he-goats I do not desire. 
When you come to see me, 
Who re~ues ts this from you--trampling my court 1 
Do not again bring vain offerings, 
Incense is an abomination.to me. 
New Moon and Sabbath, calling of sacred assemblies, 
I am not able to command or restrain it. 
Your New Moons and your appointed seasons, 
My mind hates, 
They are a burden upon me that 
I am weary of carrying. 
So when you spread your palms, I will conceal my eyes from you, 
Even if you make many prayers, I will not hearken (Is. l:ll-15a). 
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Regardless of what interpretation is given to this passage, the literal 
words question the very credentials of the sacrificial system. 1 The 
denunciation is so thorough that Isaiah states that Yahweh will no longer 
even hear prayer. The extremity of this criticism has led many to believe 
that Isaiah must be speaking in hyperbole. An examination of this and 
other passages suggests various motivatiomfor this denunciation. 
ii. The cultus is overdone. The material quoted above states 
that Yahweh is weary under the burden of so many sacrifices. Several 
phrases emphasize the extreme to which sacrifice had come: 11 mul ti tude of 
sacrifices,n 11 I am sated," lithe trampling of my court, 11 11 I cannot endure." 
It is strange to hear a people criticized for being over zealous in the 
performance of their religious obligations. Probably the criticism is 
based on the fact that the people have ceased to use the ritual as an 
expression of their spiritual attitudes and now use it as an outlet for 
their sensuous desires. Because they enjoy the ban~ueting and drinking 
that accompanies sacrifice, they increase the sacrifices. While Isaiah 
may have welcomed the spread of religion into larger areas of everyday 
life, he disapproves when this spread means that the cultus is brought 
down to the standard of man's everyday life rather than raising man's 
standard to Yahweh's will. A further source of antagonism toward the 
1. G. Harrop, "Tradition and Dissent in the Eighth Century Pro-
phets and Jeremiah," (Unpublished Ph.D. dissertation, University of 
Chicago, 1950), p. 67. 
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elaborate expansion of the cultus_ probably came from the poorer classes 
in Judah who were more and more excluded from participation in the cul-
tus_ because they could not keep up with the heavy sacrifices which would 
have been an excessive economic burden for them. The scarcity of crit-
icism of the priests and the fact that the quantity of sacrifice would 
to a great extent be the option of the worshipper, suggests that Isaiah 
was criticizing the worshippers more than the religious leaders. 
iii. The cultus is the work of men's hands. When the artifacts 
of man; built to aid in the worship of Yahweh, began to gain a sanctity 
of their own, the threat of idolatry appeared. Isaiah chastises the 
Israelites for worshipping the work of their own hands: 
Idols fill her land, 
Works. of her hands she worships, 
That which her fingers made. 
So man bows down 
And man is brought down 
And there is no one to lift them (Is. 2•8-9). 
Another passage (Is. 17:7ff.) implies that the people have taken an 
idolatrous attitude toward even the altar and anticipates a time when 
men will no longer look toward the cultus in their worship. However, 
the vocabulary used in this passage leads scholars to date it later than 
1 Isaiah. The worthlessness of the idols is well attested in another 
passage: 
In that day a man will throw away his silver idols and his gold 
idols, 
Which he made for himself to worship ••• (ls. 2:20). 
LG.::S.G-ray, 11 Isaiah 1-39, ll International Critical Commentary, 
XVIII, 300. 
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iv. Hypocrisy. All of the major cult pronouncements 'of Isaiah 
imply that the Israelites were not living by as high a standard as their 
energetic participation in the cultus might suggest. This hypocrisy is 
illustrated in a couple of less important passages which suggest that the 
hypocrisy involved in the performance of the cultic rites is condemned 
whether or not the practice itself is. 
Though you have forgotten the God of your deliverance, 
And the rock of your protection you have not remembered, 
Although you plant your plants of Adonis, 
branches of a strange god you sow, 
On. the. day of your planting, you make it grow, 
And the morning of your sowing you make it bear fruit, 
Gone is the harvest on the day of collecting 
And in its place incurable pain (Is. 17:10-11). 
Despite the fact that a practice of the fertility cult is described in 
this passage, the only condemnation made is that 11 . You have forgot-
ten the God of your deliverance, and the rock of your protection you have 
not remembered II The following lines may be interpreted in vari-
ous ways. The introductory conjunction, 11 though, 11 may imply that the 
performance of this little Adonis rite is perfectly all right, evidencing 
an amazing amount of compromise on Isaiah's part despite the apparent 
harmlessness of this particular act, but that it is performed to no avail, 
as any other cult act, if Yahweh has been forgotten. Another interpreta-
tion is that no matter what you do to appease other gods, all is vain if 
Yahweh is forgotten. If the latter interpretation is correct, the con-
junction, 11 and, 11 should have been used instead of rtthough,H and 11 yet 11 in 
verse eleven should have been 11 therefore. 11 A similar passage is found 
in chapter sixteen: 
And it shall be that Moab will appear, she will weary 
herself at the high place and enter into her sanctuary to pray, 
but it will do no good (Is. 16:12). 
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It is questionable whether or not there is a denunciation of the cultus 
here. In fact, the 11 but 11 suggests that the most pleasing thing ~loab 
could do would be to practice the sacrificial ritual. Isaiah has just 
completed a description of the wickedness of Moab and implies that it is 
this wickedness that makes the sacrifice of the Moabites hypocritical and, 
therefore, invalid. 
v. There is something better than the present cultus. Isaiah is 
frequently found denouncing the cultus because the people's involvement 
in the ritual has become so all encompassing that they have lost sight 
of something far more important, namely, Yah1oJeh (Is. 17 :?ff.) and justice 
(Is. l:lOff.), Isaiah is warned by Yahweh not to value the things that 
the people value (Is. 8:12). They have come to sanctify magic, supersti-
tion (Is. 2:6ff.; 8:19-20), sensual excesses like feasting and drunkeness 
(Is. 28;7-8), and the artifacts of the cultus while for all practical 
purposes they have forgotten the most significant purpose of the cultus. 
vi. Isaiah values the cultus. Although Isaiah does criticize the 
cultus, his criticism is neither extensive nor particularly vehement. 
This may be due in part to his urban background which allowed him to make 
greater mental and practical compromises with Canaanite patterns than his 
rural colleagues. It may also be due in part to the fact that, although 
Isaiah may have been a spokesman for the pure Yahwist traditions best 
preserved by the poor, rural peasants, he was not a poor, rural peasant 
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and could not have had the same personal, emotional involvement. His 
criticism of Eaalistic accretions as such is almost negligible, due 
partly to the fact that his background prepared him to be more tolerant 
and partly to the fact that Canaanite influence was not as strong in the 
South as it was in the North. There is also a minimum of criticism of 
the priesthood. The setting of the call, whether vision, liturgy, or 
sense experience is richly colored by cultic imagery and there can be 
little doubt that certain aspects of the cultus played a significant 
role in the life of Isaiah. A number of passages, if authentic, would 
* l confirm Isaiah 1s belief in a purified Yahweh cultus. However, all of 
these passages, describing a restored Israel at some future time,have 
been seriously challenged and are generally considered to be later addi-
t . 2 lOnS. 
3. CONCIDSIONS 
i. Isaiah 1s vocation is uncertain, but there is strong evidence 
that he was a scribe. Since there is no direct statement on Isaiah 1 s 
vocation, the ~uestion must remain open. However, certain evidence, par-
ticularly the great concern over international events and his almost 
exclusive contact with the kings suggest that he was on the royal staff. 
The position of scribe would best explain Isaiah 1s interests and prac-
tices. ~saiah probably withdrew from this position, willingly or unwill-
ingly, during the reign of Ahaz, but came back into favor during the 
l~ For example, Is. 2:2; 19:19; 19:21; 25:26; 27:13. 
2. Gray, International Critical Commentary, XVIII; Scott, 
Interpreter 1s Bible, V. 
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CHAPTER IX 
MICAH 
The material available for a study of Micah is the seven chap-
ters under his name and a few verses in the book of Jeremiah (Jer. 26: 
17-19). With the exception of a few verses, chapters one thru three are 
considered authentic, but the remaining chapters have been generally 
questioned. These problems will be mentioned when the material is dis-
cussed. 
1. INFIDENTI.AL LOYALTIES 
i. Home and ancestry. In the superscription, Micah is called a 
Morashtite. The general locality of his home is identified with general 
agreement, although the exact location has incited some controversy. 
There has been some confusion between the terms, 11Moresheth, tt and 11 More-
sheth-Gath.11 Some scholars have used them as equivalent names, while 
others use them to distinguish between two neighboring tells. The tell 
which Jerome identifies as the home of Micah is Moresheth, very near to 
the destroyed Arab village of Beit Jibrin. This is one of a series of 
tells located along the coastal plain where the land becomes hilly and 
rises toward the hills of Hebron. The village would have been almost due 
west of Hebron and marked the halfway point between Jerusalem and Gaza. 
Not far to the west were Lachish and Gath marking the frontier. The land, 
unlike the barren hills to the east and beyond, is very fertile, condu-
cive to settled farming and, therefore, dependent upon the ownership of 
particular land plots, rather than the use of grazing areas. It is not 
surprisi~g that land ownership assumed greater importance for Micah than 
for Amos. Also, living on the border, Micah was particularly sensitive 
to the threat of invasion. George Adam Smith suggests further influences 
that the Shephelah or coastal plain had on her inhabitants: 
The Shephelah is sufficiently detached from the capitol and 
body of the land to beget in her sons an independence of mind 
and feeling, but so much upon the edge of the open world as 
to endue them with that sense of the responsibilities of war-
fare, which the national statesmen, aloof and at ease in Sion, 
could hardly have shared. l 
Of course, Micah would also have been an heir to rural, religious con-
servatism, which in the South was centered in Yahweh worship. 
There are a few passages in Micah that suggest his attitude toward 
the city and the rulers. He sees urban life as the very root of the sins 
of the Israelites: 
In the transgression of Jacob is all this, 
And in the sin of the House of Judah. 
And .what is the transgression of Jacob? 
Is it not Samaria? 
And what is the sin of Judah? 
Is it not Jerusalem? (Mic. 1:5). 
Therefore, the cities must be destroyed (Mic. ]:12; 5:10-15; 6:9-16). 
The kings are soundly condemned for their poor leadership (Mic. J:l-2, 
9-ll), but the book is silent concerning the merits of kingship as such. 
In Micah 2:3, Micah speaks of Judah as a family indicating that he is 
influenced by the social units of a semi-nomadic people. Micah 5:10-15 
1. G. Smith, The Book of the Twelve Prophets (New York: Doran and 
Company, 1929), p. 4oJ. 
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speaks of cutting the cities and chariots off from Judah, expressing an 
anti-urban attitude, but this passage is considered late by many. 1 
ii. Political and social situation. Because of a lack of inter-
nal evidence, the dating of Micah is difficult. If the superscription is 
accepted, Micah's ministry could have lasted from sometime before 735 
until some time before 688 E.C. However, there is no internal support for 
this long period and most scholars tend to .narrow the period to the 
reign of Hezekiah, beginning perhaps a few years before, on the basis 
of the statement in Jeremiah 26:18. His ministry would then center about 
the date 715 B.C. This would be after the Norther.nKingdom had fallen 
which has led some scholars 2 to speculate that Micah's ministry must be 
dated earlier in order to account for the messages concerning Samaria 
(Mic. 1:6), while other scholars feel that the revolts within subjugated 
Samaria may have inspired these comments.3 Assuming that the most sig-
nificant part of Micah's ministry took place between 715 and 701 B.C., 
certain political developements would have been directly or indirectly 
r~lated to hi~ message. Assyria and Egypt continued to struggle for con-
trol in the Levant and parties ·sympathetic to both sides were found in 
Judah. Since the Assyrians were in fact in control and extolled heavy 
financial levies from the little kingdoms, it is understandable that the 
pro-Egyptian parties of the subjugated areas often gained strong support 
1. J .M.P. Smith, 11Micah, 11 International Critical Commentary, 
XXIV, llJ. 
2. Casper, g_uoted in Smith, Book of the Twelve, p. 384. 
3.RBYSmith~ The Prophets and ~heir Times, 2nd ed. rev. W. Irwin 
(Chicago: University of Chicago, (1925) 1941), p. 122. 
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with their promise to free the small countries from their bondage to 
Assyria. These pro-Egyptian parties were no doubt behind the revolts in 
Israel and Judah, but in each case they brought on stricter Assyrian con-
trol, rather than freedom. In Jerusalem, pro-Assyrian groups and neu-
trals like Isaiah tried to dissuade revolution. Sporadic revolution 
meant the continual appearance of Assyrian troops on Judah 1 s soil, par-
ticularly in 711 when the Assyrians were called to put down a revolt in 
Ashdod and Gath, a few miles from Moresheth, and in 701 when Sennacherib 
subdued the entire area of Palestine with the exception of Jerusalem. 
Hezekiah, the king of Judah, was evidently greatly influenced by Isaiah 
and revolt was held in check, while a reformation of the Yahweh religion 
was attempted. 
Socially, conditions in Jerusalem were beginning to compare with 
the self-interested luxury of the former Northern cities. Since the fall 
of Samaria, Jerusalem gained new importance for the Israelites and there 
were evident attempts on the part of the upper classes to imitate the 
extravagant life of the aristocracy of the great powers. 1 In order to 
maintain this standard, while paying excessive tribute to Assyria, a 
cruel exploitation of the lower classes was practiced. 
iii. Vocation. The evidence for establishing any vocation for 
:Micah is extremely negligible. Because he lived in a town, some have 
. 2 
considered him as an artJ.san, and because the town is located in a 
1. Smith, International Critical Commentary, XXIV, 23. 
2. R. Wolfe, 11Micah, 11 Interpreter• s Bible, VI, 898. 
164 
fertile agricultural area, others believe that he was a farmer. 1 Either 
of these depictions of Micah as one of the peasant class would find sup-
port in the tone of Micah's message which suggests that he is one of the 
victims of the evils he describes. The only support for the hypothesis 
that Micah was a priest is the collection of materials used in the book 
which were evidently found in some public liturgical body. Eut these 
materials may have been added at a later time and, even if they were not, 
one would not need to be a priest to be familiar with the various litur-
gical traditions. Although Micah was certainly a prophet in one sense 
of the word, his vigorous denunciation of those who prophesy for pay 
implies that he was not a professional prophet (Mic. J:5, 11). 
iv. Prophetic activity. The most significant memorial that 
testifies to the reality and extent of Micah's ministry is found in the 
book of Jeremiah: 
And some men from the elders of the land arose and spoke 
unto all the assembled people saying, 11 Micah, the Moreshti te, 
was a prophet in the days of Hezekiah, king of Judah, and he 
spoke unto all the people of Judah saying, 'Thus saith the Lord 
of Hosts, 11 Zion will be plowed as a field and Jerusalem shall 
become a ruins and the Temple hill will be a high place in the 
forest .H• Did Hezekiah, king of Judah and all Judah put him to 
death? Is it not true that they feared the Lord and waited 
upon the presence of the Lord and the Lord was sorry about the 
evil which he spoke concerning them. Now we do a great evil 
to ourselves, 11 (Jer. 26;17-19). 
This has led many scholars to conclude that Micah journeyed to Jerusalem 
to preach, 2 and that he may have been influenced directly or indirectly 
1. J.M.P. Smith, The Prophets and Their Times 2nd ed. rev. by 
W. Irwin (Chicago: University of Chicago Press, (1925) 1941), p. 123. 
2. Wolfe, Interpreter's Bible, VI, 898. 
1 
by Amos and Isaiah. The passage attributes an amazing amount of influ-
ence to_Micah. It is difficult to know whether Micah influenced Hezekiah 
toward reform or whether Hezekiah 1s reforming viewpoint, stimulated by 
Isaiah created the atmosphere in which Micah could saf€ly preach, and, 
since he v.as preaching on the side sanctioned by the king 1 s reform, he 
gained a certain prestige within the reform group. Uriah, who delivered 
a similar message during a time when the reigning monarch was opposed to 
reform, suffered quite a different fate (Jer. 26:20-23). The fact that 
Micah actually was a preacher is further attested by the imprecations 
made to him not to preach (Mic. 2;6). Where or under what circumstances 
Micah preached is unknown, although the above evidence probably warrants 
the conclusion that he did preach in Je.rusalem. Since some of the messages 
are addressed to the people of Samaria, the question may be raised whether 
or not Micah visited the former Northern Capitol. Leslie believes that 
2 these messages were not delivered :personally, but were sent by messangers. 
G.A. Smith comments that: 
Political and religious discontent start among manufacturing 
centres, but the springs of the social revolt are nearly always 
found among .rural populations.3 
This statement is born out in the message of Micah. He does speak of 
religious discontent and this subject \vill be treated in the next section, 
but there is almost no comment of a political nature and the primary 
L E.A.Leslie, The Prophets Tell Their Own Story (New York: 
Abingdon-Cokesbury Press, 1939), p. 128. 
2. Ibid.; p. 132. 
3. Smith; Book of the Twelve, p. ~1~. 
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consideration is social justice. The bulk and severity of Micah 1 s mes-
sage is levelled against a form of capitalism that was practiced among 
the wealthy of the land. Having ac~uired the capital to use as a tool, 
th~y forced the less wealthy into debt and gradually ac~uired more and 
more of the nation 1 s wealth at the expense of the expanding poor classes. 
They desire fields and seize them, 
And houses and take them, 
And they oppress a man and his house, 
A man and his inheritance (Mic. 2:2). 
)_nd Micah challenges them directly: 
Eut you raise yourselves up against my people as an enemy. 
From those at peace you strip their gloryj 
From those who pass by trusting you, you strip spoils of war. 
Women of my people you drive out from their luxurious houses, 
From their children you take my dignity forever (Mic. 2:8ff.). 
With_no ethical example to follow from the leaders, the people conduct 
their business using false weights and deceit (Mic. 6~11; 7:1-6). 
2. MIC.AH 1 S COMMENTS ON TRE CULTUS 
i. Implied opposition. Micah 1s classic utterance on the cultus 
is found in chapter six: 
With what shall I come before the Lord? 
~_nd bow down to God on high? 
Shall I meet him with burnt-offerings, 
With calves a year old? 
Will the Lord be pleased with thousands of rams, 
With many streams of oil? 
Shall I give the first-born of my transgression, 
The fruit of my body for the sin of my soul? 
It has been made kno>vn to you, man, what is good, 
And what the Lord seeks from you, 
Only that you do justice, love mercy and humbly walk with your 
God (Mic. 6:6-8). 
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It must be pointed out that this passage is among the mass of materials 
in the text of Micah that are believed by many scholars to come from a 
1 later date. The extreme viewpoint is expressed by Paul Haupt who dates 
the passages in the first century E.C. because of its similarity to 
teachings of the Essenes. A larger group of scholars, following Ewald, 
hav~ dated the passages in the time of Manasseh because of the mention 
of child sacrifice in verse seven and the supposition that such a prac-
tice flourished under Manasseh. The tone seems much milder than that of 
the introductory chapters which may only indicate that it was written in 
Micah's later years of mellowed judgement. The mention of child sacri-
fice ne~d not be conclusive in the dating of the passage. Certainly 
child sacrifice was prevalent before the time of Micah, so he would have 
been familiar with it and the mention of it here along with rivers of oil 
and impossible numbers of burnt-offerings may symbolize the unusual zeal 
of the Israelites in their sacrifices. The passage would be ~uite irrel-
evant in exilic or post-exilic times and must have its origin in the work 
of the Deuteronomic writers or such a man as Micah. 
The passage is not harsh in its condemnation of sacrifice. In 
fact it is almost ambiguous. To the ~uestions asked in verses six and 
seven, no specific answer is given. It may be that the answer offered 
in verse eight implies a negative answer to the preceding questions, or 
1. Smith, International Critical Commentary, XXIV, 124. 
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it may oe that the questions are quite irrelevant. It may imply that 
the conditions of verse eight are essential and, if these are fulfilled, 
the answers to the introductory questions are immaterial. This might 
mean that Micah justified sacrifices under certain conditions, out it 
also means that he did not place high importance in them. Scott takes 
this pa~sage as evidence that Micah justified religious services and, 
thereby, a proper use of the cultus, oy the fact that Micah describes a 
t h . 1 proper way o wors 1p. Likewise, Guillaume believes that Micah is 
dealing harshly only with one conception of sacrifice-- 11 the idea that 
any offering, however costly or painful for the giver to make, can be a 
substitute for justice, mercy, and devotion. 112 Several reasons are sug-
gested ·within the text of Micah for his disapproval of, or at best, low 
estimate of the cultus. 
ii. Excessive offerings. The above quoted material suggests 
that the Israelites have increased their sacrifices to the point where 
Micah almost ridicules their zealous efforts. Unlike the reprimands 
found in the messages of the prophets studied so far, there is here no 
implication that the sacrifices have been increased for more sensual 
pleasure. The mention of child sacrifice suggests how deeply sincere 
the worshippers were in their zeal. This change in the attitude of the 
worshippers is probably explained by the change in the economic and po-
litical security of the country. The Northern Kingdom had fallen and 
L R.B.Y. Scott, The Relevance of the Prophets (New York: The 
Macmillan.Company, 1953); p. 202. 
2. A. Guillaume, Prophecy and Divination (London: Hodder and 
Stoughton Ltd., 1938). 
the Assyrian army was marching through the country at will, demanding 
heavy ~ribute. The pride and self-assurance of the Israelites was gone 
and they were striving desperately to hold their positions. They recalled 
how such a short time ago all was well and they had offered ruaqysacri-
fices. Now they feel that perhaps if they increase their sacrifices, 
Yahweh will once again bestow his blessing upon them. At the same time, 
they are inflicting greater oppression upon the poor in order to raise 
the extra funds necessary to meet the tribute levy and maintain their own 
position in a country whose resources are being rapidly drained. Micah 
points out that the one procedure works against the other, rendering 
both ineffective. He implies that both procedures should be reversed. 
iii. Idolatry. Idolatry continued to be a source of misplaced 
loyalties in Micah 1 s time. Some of the idols came directly from the 
Canaanite religions and some were creations of the Israelite cultus. 
They were condemned because they short circuited man•s duty and devotion 
toward Yahweh and directed them to artifacts made with man•s own hands. 
Micah 1 s intolerance of the idols is expressed in the following passages: 
All her idols will be crushed, 
All her offerings will be burned with fire and 
All her images I will lay waste (Mic. 1:7). 
I will root out your sacred pillars from your midst, 
And I will annihilate your cities (Mic. 5:1J). 
iv. Foreign accretions. The treatment of foreign accretions is 
very brief and incidental. The practice of temple harlotry is mentioned 
in a derogatory manner (Mic. 1:7), and the destructions of the sacred 
- -- ---~ ---~ -- -
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I 
pillars, probab~y the asherah and massebah, is predicted (Mic. 1:7; 
5 :13). Leslie ~eads a more widespread condemnation of foreign cult 
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practices into /the criticism of the various towns of the Shephelah (.Mic. 
I 
1:10-16), but t~is requires a considerable change in the interpretation 
I 1 
of various wor~s. The key change concerns the word, yoshebheth, usually 
translated 11 inJabitants 11 but translated as 11 mistress 11 by Leslie. 
2 
The 
I ' 
Hebrew word is /the qal active participle in the feminine construct of the 
I 
root rashabh meaning 11 to sit.n In the above interpretation, the word is 
I 
considered as an abstract form denoting a title or office. 
his interpreta~ion suggests that each town· is condemned for 
I 
On this basis, 
some special 
manifestation bf the fertility cult. 
I 
The more common interpretation of 
this textuallyfdifficult and ambiguous passage has been that it is a 
I 
warning of the[ rapid approach of the Assyrian armies. Wolfe likens 
i 
I•licah to a Pau~ Revere who went from town to town warning the villagers 
of the enemy's! approach.3 
I 
J.M.P. Smith suggests that the various acts 
described are ~ticipated acts of mourning in response to the Assyrian 
invasion.4 w.q. Graham, upon whose reaea.rch Leslie bases his inte.rp.reta-
1 
tion, vigorou~ly denies any .reference to .Assyrian o.r any other invasion 
i 5 in these verses. 
J 
I 
I 
I 
1. LeJlie, The Prophets Tell Their Own Story, p. 135ff. 
i 
2. Ibid., p. 269. 
i 3. R.E. Wolfe, 11Micah, 11 Interpreter's :Bible, VI. 
I 
4. 
XXIV, 49. 
5-
Jou.rnal of 
J.f.P. Smith, 11Micah, 11 International Critical Commentary, 
! 
w.b. Graham, 11 The Interpretation of Micah 1:10-16, II .American 
Sebitic Languages and Literatures, 47(1931), 237-258. 
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v. Incapable religious leaders. Micah directs a scathing denun-
ciation at the religious leaders of Judah (Mic. J:5-12)~ The root of the 
problem for which the prophets and priests are criticized is money. 
Wolfe explains that the criticism is raised because religion was becoming 
a system ?f racketeering. Ey subtle conferral or withdrawal of divine 
sanctions, the religious leaders were, in effect, blackmailing the people. 
It is also relevant that a paid man is not a free man. He must comply 
to a certain extent to the wishes of the man who pays him. This presents 
a particularl;r difficult question for professional religious people 
because often, if they succumb to the wishes of their benefactors, they 
must deny thei~ better judgement and, conversely, if they follow their 
best judgement, they are likely to jeopardize the security of their posi-
tion. Micah may be condemning the religious leaders for sanctioning 
the economic andpoli tical practices that have meant exploitation of a 
certain group within the society and this sanction, Micah believes, 
comes not from a conviction, but from an understanding of the source of 
their financial support. Despite the condemnation, Aubrey Johnson sees 
in this passage evidence that divination was an authorized brand of 
prophetic activity. 1 It is further interesting to note that the conse-
quences of _the wrong doing of the religious leaders will be the destruc-
tion of the temple which questions whether or not the temple is indis-
pensible (Mic. J:l2). 
vi. Micah sympathizes with the cultus. Some of the more signif-
icant instances of Micah's pro-cultic sentiments have been mentioned--
1. A. Johnson, The Cultic Prophet in Ancient Israel (Cardiff: 
University of Wales, 1944), p. 32. 
~ - -- --~-- - --- --------- --I -
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his prescription of a certain proper way of worship, the mild nature of 
his criticism and his recognition of the validity of the religious pro-
fessions. There are some other indications of his respect for the cultus--
his recognition of the temple as the abode of Yahweh (Mic. 1:2), and par-
/\ 
ticularly the passage foretelling the significant role of the temple in 
the better age to come (Mic. 4:1-2). However, it is very likely that 
the latter passage is from a later period • 
.3. CONCIDSIONS 
i. Micah's vocation is uncertain; the best evidence indicates 
that he was a peasant artisan or farmer. Once again lack of specific 
evidence re~uires that the question be left open. Micah's personal 
involvement in the issues he treats, his background and the absence of 
identifying material suggests that he belonged to the peasant class. 
ii. Micah emphasized the priority of ethical over cultic consid-
erations, although he would not have objected to a cultus that accepted 
this assumption. Micah was not primarily interested in the cultus. His 
first concern was social justice and he considered the cultus only in 
relationship to this concern. Therefore, there is no plan expressed for 
the cultus, but there is the tacit implication that the cultus would be 
tolerable if it did not interfere with social justice. 
CH.APTER X 
JE RIDMI.AH 
The material available for a study of ~ersmiah is greater than 
the material for any of the other prophets. There is specific mention 
within the text (Jer. 36) of Jeremiah's words being recorded by Baruch 
and this may explain the reason and the manner of preservation. The 
material was edited at least once and some extraneous materials may have 
been included. A notation will be made when such passages are relevant 
to the conclusions of this study. 
l. INFLUENTIAL LOYALTIES 
i. Home and ancestry. Jeremiah was born in the village of 
Anathoth about three miles northeast of Jerusalem on the eastern slope 
of the Palestinian mountains. He was a Benjamite by tribal background 
and lived within the territory of Judah. Anathoth is mentioned as one 
of four priestly cities in Joshua 21:17-19. Strea~e explains that these 
cities were assigned for the use of the priestly families and from these 
cities they went out by turn to minister at the sanctuaries distributed 
through the land. 1 A boy growing up in such an atmosphere should have 
been well versed in religious traditions and practices. Although many 
of the practices were borrowed from the Canaanites, some of the semi-
nomadic Yahwist traditions would have been preserved in the rural vil-
lages. This heritage is reflected in much of Jeremiah's message. The 
l. A. Streane, HJeremiah, 11 Cambridge Bible Commentary, XXX, xi. 
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strongest advocate that a person could have would be Moses, the leader 
of the desert period, and Samuel, the early Southern prophet (Jer. 15:1). 
Jeremiah's classic example of obedience to Yahweh's will was the Recha-
bite tribe who clung to the traditions of the desert and refused to 
assimilate themselves into settled agricultural or urban life (Jer. 35: 
1-19). Simple, ancient rites like circumcision (Jer. 4:4; 9:25) and the 
covenant (Jer. 11:1-17; 22:9; 31":31) were meaningful to Jeremiah. Jere-
miah, like Hosea, belonged to a part of the Israelite society that had 
made a great amount of compromise with Canaanite culture, Hosea primarily 
because of the rich agricultural location, and Jeremiah primarily as a 
result of the involvement of his people in the priesthood. Moreover, 
some scholars believe that Jeremiah was directly influenced by Hosea. 1 
Jeremiah's attitude toward urban settlement and the monarchy seems to 
have been influenced more by his Canaanite heritage than his Israelite 
heritage. Little is said about the city as such, and Jeremiah 
spent much of his life there. Jeremiah sympathized with the contemporary 
monarch (Jer. 13:18-19) and looked forward to a continuance of the mon-
archy (Jer. 22:4; 33:17). The authenticity of the passages supporting 
the latter conclusion has been serious.ly challenged. 2 Considering the 
priestly background of Jeremiah, it is not improbable to assume that he 
may have had the attitudes expressed in these passages; but even if they 
are not authentic 1 the lack of criticism directed toward the monarchy 
suggests that Jeremiah was adjusted to it. 
1. EJLLeslie, Jeremiah (New York: Abingdon Press, 1954), p. 25. 
2. P. Hyatt, 11Jeremiah, 11 Interpreter's :Sible, Y, 980, 1052. 
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ii. Political and social situation. The generally accepted 
dating for Jeremiah's message is from about 626 B.C. until about 570 B.C. 
During this period significant events took place on the international 
scene. Toward the end of the seventh century, the power of Assyria.was 
gradually weakened until Asshur finally was defeated by the Medes in 614 
and two years later, Nineveh fell to the combined Chaldean and Median 
armies. The Chaldeans under the leadership of Nabopolasser, had established 
themselves as rulers of Babylonia by the year 626 B.C. This meant that 
the great power in the Fertile Crescent was Babylonia rather than Assyria, 
while Egypt was still a strong power in the south. Josiah, who became 
king of Judah about 690, took advantage of the Assyrian decline to end 
payment of tribute to the Assyrians and to capture much of the land that 
had formerly been a part of Samaria. He also became interested in a 
reform program that was sparked by the discovery of the Deuteronomic 
Code and its promulgation into law in 621 B.C. When Josiah was killed 
at Megiddo in 609 while opposing Pharoah Neco of Egypt, his son, Jeho-
ahaz, reigned for the short period of three months. But the Egyptians, 
on their way home, deposed Jehoahaz and put in his place, Jehoiakim, an 
older brother. Jehoiakim was a pompous and proud monarch whose sympa-
thies were naturally with Egypt. However, after the battle of Carchemish 
in 605, Jehoiakim realized that Babylon was the stronger of the two 
pO\v-ers and his loyalty vacillated. Throughout this period the Israelite 
population was divided into pro-Egyptian and pro-Babylonian parties and 
the struggle of these two parties is witnessed in the relationship 
between Jeremiah and Hananiah. 1 The vacillating policies of Jehoiakim 
1. I. Peritz, Old Testament History (New York: Abingdon, 1915)r 
p. 212. 
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brought Babylonian armies into Judah twice in a period of a few years 
and Jehoiakim died during the siege of Jerusalem in 598 B.C. His son, 
Jehoiachin, reigned for three months before he surrendered the city. 
The victorious Babylonians allowed the Israelites to have a Babylonian 
approved monarch and Zedekiah became king. He was, of course, pro-Baby-
lonian in sympathy and, therefore, got along well with Jeremiah. However, 
the pressure from the pro-Egyptian group mounted and Zedekiah was finally 
persuaded to defy Babylon by refusing to pay tribute. The result was 
that the Babylonians mard::i€d against Jerusalem and subdued it onc.e again 
in 587. This time they appointed a Babylonian governor at Jerusalem 
instead of a king. This man, Gedaliah, ruled for five years before he 
was assassinated, at which time many of the Israelites who had remained 
in Jerusalem, including Jeremiah, fled to Egypt to avoid the anticipated 
Babylonian reprisals. 
Under these conditions, the prosperity of the country declined 
rapidly after the fall of Josiah, lowering the standard of living for 
all classes. The aristocracy, in a desperate attempt to maintain their 
own standard, drained the resources of the land at the expense of the 
lower classes, while increasing the offerings at the temple. 
iii. Vocation. Although there is much feeling expressed against 
the supposition that Jeremiah was a priest, there has been a great si-
lence regarding the vocational r~le that he did play. It is, of course, 
customary to speak of him as a prophet, but if this vocation was his 
means of li~hood, some explanations must be made as to who supported 
him. After reading the text of his message, it is apparent that he did 
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not have the support of either the royalty or the re~igious leaders most 
of the time and it is unlikely that men who were imprisoning him, threat-
ening his life and forbidding him to speak in a prophetic rG1e were at 
the same time paying him to prophesy. The best evidence in the text would 
suggest that he was not a professional prophet. 
The supposition that Jeremiah was a priest must not be passed 
over too lightly. It was important to the editor to mention not only 
the name of Jeremiah•s father, which in itself would indicate that Jere-
miah came from an important family, but it further implies that this faro-
ily had some relationship with the priesthood-- 11 ••• Jeremiah, son of 
Hilkiah, from the priests 11 (Jer. 1:1). Cornill concludes that 
since the phrase is 1tfrom the priests, 11 rather than 11 the priests, ll Jere-
miah was never an active priest. 1 The most frequently cited argument 
against a priestly vocation for Jeremiah is that he was in constant con-
flict with the priests. This is not conclusive evidence. He was also 
in constant conflict with. the prophets, but this does not make him less 
a prophet. His personality was such. that he aroused antagonism. The 
words most often used to describe his personality are, subjective, sen-
sitive, introverted, introspective, moody, impatient, despondent, and 
violent. He is often characterized as the nweeping prophet, 11 and a poet. 
These characteristics point toward an unstable personality that probably 
had difficulty adjusting to most interpersonal experiences. The fact 
that he did not marry may be one further indication of his interpersonal 
difficulties. If he was born in a priestly family and h.ad become a 
1. C.H. Cornill, Das Buch. Jeremia (Leipzig~ Ch.r. Herro. Tauchnitz, 
1905)' p. 36. 
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priest himself, his difficulty in relating with people would have 
aroused conflict in itself and he would have oeen considered a fanatic 
or.fringe memoer of the group. Having adjusted to this isolation, he 
would have_oeen an ideal reformer oecause he could fight for his cause 
without worrying whether or not people would like him. Since the priest-
ly office was oased on heredity, his contemporaries may have respected 
his right to a certain share of the priestly income, regardless of their 
' personal feelings toward him. His priestly rank gave him access to the 
upper classes where he was prooaoly thought of as an eccentric character, 
but his message was always so invulneraole, however unpalataole, that no 
person of authority would take the responsibility of disposing of him. 
No definite conclusion canoe reached because of the lack of evidence, 
out it is very probable that Jeremiah was a priest. 
iv. Pro~hetic activity. There is an autooiographical account of 
the call of Jeremiah: 
Then the word of the Lord came unto me saying, 
HJ3efore I formed you in the womb, I knew you, 
And oefore you came forth from the womb I sanctified you; 
as a prophet to· the nations I gave you. H 
And I said, tt.Alas, Lord God, behold, I do not speak a word 
for I am a youth. 11 
.And the Lord said unto me, 11 Do not say, 1 I am a youth, 1 
For unto all whom I send you, you will go and everything 
I command you, you will speak. 
Do not be afraid before them, · 
For I am with you to deliver you is the oracle of the Lord. 11 
And the Lord stretched out his hand and touched my mouth, 
And the Lord said unto me, 11:Behold, I place my "'ord in 
· your mouth. 
See, I give you oversight this day aoove the nations and 
the kingdoms, 
To root up and pull down; to wreck and to ruin; to build 
and to plant (Jer. 1:4-10,. 
~9 
Characteristic of the.call is the prophet's conviction that he was com-
missioned to prophesy even before his birth, his reluctance to accept 
the responsibility of the call, the international scope of the call and 
the authority given to him by the call--Yahweh's words were put into his 
mouth. The youth and personality of the prophet made him reluctant about 
accepting the call until he was reassured. The nature of his mission 
was further determined by two visions that accompanied the call. 
Jeremiah's prophetic activity brought him into continual con-
flicts common to the records of no other prophets. This hostile response 
may have been due to a number of factors. The melsage itself was not 
happily received, but neither were the messages o~the other great pro-
phets. Jeremiah's fanaticism probably increased the hostility toward him 
and his instability made him an easy target of ridicule and scapegoating. 
Further, the degenerate political crises of the day, particularly after 
the death of Josiah, would have encouraged scapegoating. Jeremiah, dur-
ing his ministry,was placed in the stocks (Jer. 19:14ff.), imprisoned 
(Jer. 32; J?:llff.), and threatened with death even by his family and 
countrymen at Anathoth (Jer. 11:18-23; 12:6). Such extreme repressive 
measures demonstrate that he was active and that his message was having 
a deep effect. His ministry evidently reached all classes of society. 
He had occasion to preach to the kings and he was consulted by them (Jer. 
39:2; 21:1-12). On the other hand, he brought his message to the public 
through speeches at the temple (Jer. 26:1-24) or the royal gate (Jer. 22: 
1-30), debates like that with Hananiah (Jer. 28:1-7), letters to foreign 
lands (Jer. 27:Jff.), and the exiled Israelites (Jer. 29:1-23), and by 
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proxy.speeches (Jer. 36:1-32) when he was forbidden to enter the temple 
court. Jeremiah delivered his word not only by oral and written words, 
but also by the use of symbols (Jer. 13:1-ll; 19:11). Until Jeremiah 
was finally exiled in Egypt in the late years of:.his life, the specific 
indications in the record suggest only Jerusalem and Anathoth as scenes 
of his prophetic activity. However, many of the injunctions spoken to 
him (Jer. 11:2) command him to prophesy to all Judah, or all the cities 
of Judah and it is possible that his ministry·, though centered in Jerusalem 
extended to other cities of Judah. This paragraph has defined the occa-
sion and method of Jeremiah's prophecy. It will be helpful also to know 
the issues treated by Jeremiah and the position that he took. 
Aside from cultic considerations which will b·e treated in the 
next section, Jeremiah's message is primarily concerned with political 
prob;J.ems. One of the visions associated with his call (Jer. 1:13-19) 
fors ees an enemy invasion from the north which is interpreted as a means·' 
of divine punish~ent on Israel for her wrong doings (Jer. 5:15ff~). A 
series of oracles of varied authenticity speaks for the prophet's know-
ledge and concern over the international situation. He speaks of Egypt 
(Jer. 46:1-28), Philistia (Jer. 47:1-7), Moab (Jer. 48:1~46), Ammon (Jer. 
49:1-6), Edom (Jer. 49:7-22), Kedar and Razor (Jer. 49:28ff.), Elam (Jer. 
49:34-39), and Babylon (Jer. 50:1-51:58). The oracles portray the weak-
ness of Egypt and the inevitability of the Babylonian conquest of the 
Middle East. The threat is so great and so close that it is too late to 
condemn the Israelites for their sins--they will soon receive their con-
demnation in graphic terms. Only brief mention is made of the sins of 
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the people, exploitation of the poor (Jer. 2:34), luxurious and sensual 
living (Jer. 22:13; 4:30), and the lack of justice (Jer. )!lff.; 6:13). 
2. JEREMI.AH 1 S COMMENTS ON THE CULTUS 
i. Opposition is stated. Jeremiah's opposition to the cultus is 
best expressed in these words: 
Thus says the Lord of Hosts, the God of Israel, 
11
.A.dd your burnt-offerings to your altars and eat their flesh; 
For I did not speak to your fathers, and I did not command 
them when I led them from the land of Egypt, concerning 
words of sacrifice and altar, n (Jer. 7 :21-23). 
This passage gains further support from the following verses: 
What is this to me--frankincense that comes from Sheba, 
.A.nd fine scented reeds from a distant land. 
Your burnt-offerings are not acceptable 
And your altars are not pleasing to me (Jer. 6:20). 
Once again the prophet is found opposed to the cultus. The following 
sections will consider the reasons suggested for this antagonism. 
ii. The cultus has no support in tradition. .A.s the first quote 
in the previous section suggests, Jeremiah questioned the authenticity 
of the institution of sacrifices by Yahweh. Most scholars are reluctant 
to allow, as this passage seems to imply, that no sacrifices were pre-
sented in the desert. It is common to assume that this comparison 
between the present day and the desert is a relative comparison and does 
not deny that a simple cultus was practiced on the desert. The present 
words may have been spoken by Jeremiah to impress the people with the 
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vast quantity of religious practices that have been taken over from the 
1 Canaanites. It is suggested by others that the Mosaic code of ethics is 
the dominant contribution of the desert period and no mention of sacri-
fice is included in this code. 2 Many scholars3 interpret the underlying 
attitude as a feeling that the cultus is not inherently bad, but super-
fluous, while others take the words at face value and assume that Jere-
miah_would have been unhappy if the cultus were eliminated. In either 
case, the passage implies that the cultus has no traditional authority. 
iii. Cultic piety and hypocrisy. John Skinner has said, 
the germ of hypocrisy is latent in every legal religion • 
As soon as religious obligations are externalized in the form of rites, 
the danger arises that people satisfy the external demands with the under-
standing that they thereby fulfill the internal demands. Jeremiah's con-
temporaries were so intent upon the effective fulfillment of the external 
demands that they imported expensive incense from Southern Arabia and 
5 
calamus cane from India. But, having made this effort, they considered 
their religious obligations fulfilled. Jeremiah observes that they have 
ignored the ethical law. 
iv. Religious leaders. l<fost of Jeremiah's criticism of the 
l. P. Hyatt, 11 Jeremia.h,n Inter-preter's Bible, V, 876. 
2. A. Streane, HJeremiah, n Cambridge Bible Commentary, XX:X:, 67. 
J. E.ALeslie, Jeremiah (New York: Abingdon Press, 1954), p. 126. 
4. J. Skinner, Prophesy and Religion (Cambridge: University Press, 
1922) ' p. 103. 
5. Leslie, Jeremiah, p. 70. 
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religious ~eaders 1s directed against the prophets, but frequently the 
priests _are included in the condemnation. They are both accused of idol-
atry (Jer. 2:26), falsehood (Jer. 6:13), and ungodly villainy (Jer. 23:11), 
and are destined to eventual destruction at the hand of Yahweh (Jer. 13: 
12-14). The prophets are singled out for criticism of their deceptive 
9ptimism (Jer~ 5:12 .... 13; 23:17), Baalistic orientation (Jer. 23:13), and 
adultery (Jer. 23:14). They are accused of not having their commission 
from Yahweh (Jer. 23:16). This accusation is never made of the priest, 
a fact which may challenge the thesis that the prophets ·were a specialized 
priest class. 
v. Baal influences. The pattern of the Canaanite cultus was 
accepted in quite varying degrees according to the location and time. 
Under Hezekiah some of the more extreme or degenerate rites were abol-
ished, but Manasseh evidently encouraged the resurgence of these forms 
and the Deuteronomic reform was probably, at least in part, a reaction 
to this resurgence. Jeremiah, perhaps due to his priestly background, 
does not seem to have criticized the general cultic patterns that were 
taken over and adapted to Yahweh worship. His criticism was directed at 
those rites which involved practices ethically repugnant to him and at 
those persons who adopted not only the Canaanite practices, but the 
Canaanite gods as well. He specifically mentions the temple harlots 
(Jer. 3:6-11), although the authenticity of this passage has been chal-
1 lenged, child sacrifice (Jer. 7:31; 32:35), oaths sworn by Baal 
L P. Hyatt, 11 Jeremia.h, 11 Interpreter's Bible, V, 826. 
184 
(Jer. 12:16), and sacrifice to Baal (Jer. 32:29), although the authen-
1 
ticity of this passage, too, has been challenged. The specifically 
Baalistic cult objects, the asherah, massebah, and the sacred tree are 
also criticized (Jer. 17:1-4). Jeremiah divided the Canaanite deities 
into two categories, stone or wooden objects and.ineffective foreign 
deities. The idols will be mentioned in the next section. The pursuit 
of the Israelites after foreign gods is graphically compared to a wild 
animal in heat pursuing a mate (Jer. 2:24-25). The gods are all gods 
unknown to the Hebrew Fathers (Jer. 19:4), the heavenly bodies (Jer. 8:2) 
and particularly the ~een of Heaven (Jer. 44:8). 
vi. Idolatry. 
Does a nation exchange its gods when these are no gods? 
Yet my people exchanges Hs glory with no profit. 
Be appalled at this, 0 heavens, 
And notice itsexceeding desolation, is the oracle of the Lord. 
For two evil things have my people done: 
Me, they have abandoned, a fountain of living waters, 
To cut out for themselves wells, broken wells 
Which are not able to contain water (Jer. 2:11-lJ). 
Although idolatry and Baal worship may have been associated with 
each other and were often equated, two distinct principles were involved. 
The Baals were not to be worshipped by the Israelites because they were 
gods of another people; Yahweh was the god of the Israelites. Idolatry 
was criticized because it was the practice of worshipping no real god at 
all. Baalism would be condemned whether or not it involved foreign idols, 
while idolatry would be condemned whether or not it involved foreign gods. 
L Ibid., p. lo47. 
Two unworthy ~ualities distinguished the idols; they are made of inani-
mate materials like wood and stone (Jer. 2:27; 3:9) and they are created 
by man (Jer. 44:8). The worthlessness of the idols is pictures~uely 
portrayed by Jeremiah: 
For the ordinances of the people are vanity, 
Because wood from the forest prescribes them; 
Objects formed by an axe at the hand of a sculptor, 
In silver and in gold they finish it, 
With hammer and nails they fasten it, 
So it will not totter (Jer. 10:3-5). 
vii, Jeremiah sympathizes with the cultus. Some passages indi-
cate an apparent positive attitude of Jeremiah toward certain aspects 
of the cultus. The temple is fre~uently mentioned as the legitimate 
abode of Yahweh (Jer. 7:30; 36:6). Other passages reflect the same atti-
1 
tude, but their authenticity is challenged. Two rites are recognized 
in a favorable light, circumcision (Jer. 4:4; 9:25), and the concept of 
the covenqnt (Jer. ll:l-7, 31:31; 34:18), both inheritances from the 
time of the Hebrew Fathers and Moses. At least some of the prophets are 
looked upon as commissioned by Yahweh (Jer. 26:5). There are also favor-
able comments expressed in the text of Jeremiah toward the Sabbath (Jer. 
17:19-27), and priests and sacrifices (Jer. 7:26; 33:18), but all of 
these passages are considered of doubtful authenticity.2 Haldar, seeking 
to find a more definite link between the prophets and the cultus, denotes 
Jeremiah 23:22 as another example of the prophets taking part in the 
cultic assembly. 3 The evidence indicates that Jeremiah could see values 
1. Ibid., p. 867, 827, 954. 2. Ibid., p. 958, 1052. 
3. Supra, 
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in 1p.any aspects of the cultus. On the other hand~ his opposition to an 
overly elaborate ritualistic religion is expressed in his concept of the 
New Covenant: 
For this is the covenant which I will make with the 
House of Israel after these days, is the oracle of the Lord, 
I will place my law in, their very being and upon their hearts 
I will write it. I will be a God for them and they shall be 
my people (Jer. 31:33). 
3. JEREMI.AH .AND THE DEUTERONOMIC REFORYI 
i. Nature and occasion. According to an account in II Kings, 
Josiah 1 s reform was instigated in the eighteenth year of his reign (621 
B.C.) by the accidental discovery of a code of law while the temple was 
undergoing repairs. This code has been identified by scholars as the 
book of Deuteronomy or some part of it. 1 The basic nature of the code 
is expressed in chapters 12, 18 and 28-30 and scholars generally agree 
in including these chapters in their reconstruction of the code. Most 
scholars agree to a seventh century dating for this work. It is reason-
able to assume that men of prophetic spirit who were repressed by 
Manasseh during his reversion to non-Yahwist religions may have expressed 
their thoughts in writing in order that they might be preserved. But it 
is also reasonable to assume that men of like mind in the early years of 
Josiah 1 s reign may have realized the change in attitude of the new mon-
arch and produced the document to induce the king to take the lead in 
advocating their reform platform. The former possibility is more 
1. For example, Deut. 5-26, 28 according to R~Pfeiffer, 
Introduction to the Old Testament, Rev. ed., (New York: Harper, (194-1) 
194-8), p. 52; Deut. 12, 18, 28-30 according to Hyatt, Interpreter 1 s 
Bible, V, 321. 
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likely, but, at any rate, it is safe to say that the document was not 
written too many years before its discovery. 
Opposition to this dating has grown since 1900 when scholars 
began to ask if Deuteronomy was not the product rather than the motiva-
tion for Josiah's reform. Those who have accepted the latter view be-
lieve that Deuteronomy was produced during the exilic period rather than 
before the time of Josiah. 1 R.R. Rowley points out the difficulties of 
this point of view2 in an analysis of the dating of II Kings 22:lff. 
which describes the reform of Josiah. This passage must be explained 
away if a later dating for Deuteronomy is accepted. The usual explana-
tion offered by scholars defending a late date for Deuteronomy is that 
II Kings was also written by the author of Deuteronomy and represents a 
deliberate attempt to falsify history. However, Kings could hardly have 
been written much after 561 B.C. or some mention of the new nationalist 
feelings would have been recorded and if it were written before this time, 
it would have been very difficult to falsify information on a period in 
history through which many persons had lived. Further, if the purpose 
of the author of Deuteronomy were to show that the Deuteronomic code was 
behind Josiah's reform, he was far too cryptic--few persons identified 
the code with Deuteronomy until the early nineteenth century. If, then, 
II Xings 22 stands as an honest, historic document, there was a reform 
1. For example, G. R8lscher, R.H. Kennett, J. Pedersen; see G. 
Wright, "Introduction to Deuteronomy, tt Interpreter's Bible, II, .321. 
2. R.R. Rowley, liThe Prophet Jeremiah and the Book of Deuteronomy, 11 
Studies in Old Testament Prophecy, ed. by Rowley, pp. 157-174. 
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under Josiah and it did depend upon a code of law. Since Deuteronomy, 
of all the codes preserved, is closest in attitude to the Deuteronomic 
reform1 it is probable that the reform was based on Deuteronomy. 
2 
The final work of the code was written by a single author~ 
but the work embodies ideas and traditions and perhaps the cumulative 
thinking of many individuals and groups. The influence of Moses and the 
eighth century prophets is particularly evident. There is some debate 
regarding the group that the author represents. Driver emphasizes the 
prophetic undertones of the code and suggests that the code represents 
prophetic activity under the reign of Manasseh. 3 Wright, however, 
believes that, since much of the material presented in the code belongs 
to a collection of laws that only the priests would have conserved, the 
book must have its origin in the priesthood.4 Moreover, since the Jeru-
salem priests would not have welcomed the outlying priests into service 
in the Jerusalem temple, as specified in the code, the code must be a 
product of a priestly group outside of Jerusalem according to Wright. 
He supports Rad 1s thesis that the book is the work of a priest in the 
northern Levitical circle.5 It must not be assumed that the background 
of Deuteronomy must be one or the other, prophetic or priestly. They 
were not mutually exclusive groups. It is quite conceivable that some 
1. E. Wright, "Introduction to Deuteronomy," Interpreter's Bible 
Il, 320. ' 
2. S.R. Driver, HDeuteronomy, 11 International Critical Commentary, 
III, lxvii. 
4. Wright, op. cit., P~ 325. 
5. Ibid. 
of the Levitical priests were inspired with prophetic ideas and drew 
from both their priestly and prophetic sympathies in developing the atti-
tudes expressed in Deuteronomy. Such men would have put the integrity 
of the cultus above their personal interest and might well have been 
Jerusalem priests despite their advocacy·. of a cultic reform that would 
jeopardize the prestige of their personal position. 
The resultant character of the code, in any case, is one of medi-
ation between the prophetic and priestly attitudes. Values in both ori-
entations are recognized and accepted. The emphasis of the work is ethi-
cal, embodying principles of social justice proclaimed by the prophets 
in the eighth century. The book also expresses a mediating position 
between the political structures traditionally recognized by the priestly 
and prophetic groups. It recogniz-es the validity of the monarchy in 
accordance with the-general attitude of the priesthood (Deut. 17:14-15), 
but strict limitations are placed on the monarchy in order to avoid the 
evils .that the prophets had felt were inherent in the system (Deut. 17: 
16-20). 
ii. The Deuteronomic attitude toward the cultus. The Deuteron-
ernie attitude toward the cultus is best expressed in the practical result 
that it did achieve--the cultus needed reform. Specifically it needed to 
be purged of its many foreign accretions (Deut. 6!12ff.; 18:10ff.). Eut 
this had been done many times before, so some plan was inaugurated to 
insure the continued purity of the cultus. The major part of this strat-
egy was to center the Yahweh worship at Jerusalem where it could be eas-
ily observed and controlled (Deut. 12). This idea had roots in the 
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cultus was further insured by the prescription of laws regulating the 
cultus. The nature of these laws demonstrates that the cultus was not 
to be destroyed, but reformed. They recognize a legitimate function for 
sacrifice (Deut. 12:6ff.), the covenant (Deut. 7:9), the Sabbaths (Deut. 
5 :12), and the priesthood (Deut. 18: 1-8). The prophets were also rec-
og~ized (Deut. 5:12), but the failure of the code to prescribe a means 
for their livelihood, as it did for the priests (Deut. 18:1-8), may indi-
cate ~hat.the prophets had no professional status within the temple 
hierarchy. 
iii. Jeremiah and the Deuteronomic reform. Jeremiah 11:14 is 
often_interpreted as a demonstration of Jeremiah's relationship to the 
Deuteronomic reform. Many scholars believe that this passage offers 
proof that ~eremiah, in the early years at least, accepted and approved 
l 
of the reform. Assuming that a pre-Josiah date has been established 
for the Deuteronomic code, the similarity of spirit between Jeremiah and 
Deuteronomy indicates that Jeremiah would have supported the reform. 
J3:yatt_asks 2 if it is 11 probable that Jeremiah would have supported reforms 
wtJ_ich, however praiseworthy they may have been in many respects, placed 
great emphasis on sacrifice and temple worship." But great emphasis is 
also placed on ethical conduct and there is little indication that 
1. J: Skinner, Prophecy and Religion (Cambridge: University 
Press, l922), p. 106;. S.R. Driver, The Book of the Prophet Jeremiah 
(New York: Scribner's, 1906), p. 5. 
2. P. Hyatt, 11 Jeremiah, 11 Interpreter's Bible, V, 905. 
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Jere~iah was so rigid, or for that matter, anti-cultic that he would not 
have welcomed a plan for reform as all-encompassing and ethically based 
as Deuteronomy. The evidence indicates that Jeremiah shared the hopes 
of the Deuteronomic reform. 
4. CONCLUSIONS 
i. Jeremiah was a priest. Although there is no unchallenged 
definition of Jeremiah as a priest, the superscription combined with the 
attitude and activities of Jeremiah suggest that he was a fringe member 
of the priestly group. 
ii. Jeremiah approved a reformed cultus. The emphasis of Jere-
miah suggests that the people had a sincere desire and need for a cultus, 
but they are condemned for misunderstanding their obligations in regard 
to the cultus and the leaders are condemned for aiding this confusion. 
Jeremiah would' have supported an enlightened public practicing of a well 
administered cultus. 
CHAPTER XI 
SUMMARY .AND CONClUSIONS 
1. SUMMARY 
The problem of this dissertation was to determine the attitudes 
of the pre-exilic, canonical prophets toward the cultus (Chapter I). A 
descriptive his tory of the cultus was undertaken (Chapter II) which dem-
onstrated that the Israelite cultus before the invasion of Canaan was 
~haracterized by the lack of a priesthood, the concept of a tribal deity 
who \IJas related to the tribe by means of a covenant, and a simple ritual 
pattern involving circumcision and some sacrifice; and after the invasion, 
the Israelites borrowed extensively from the Canaanites, including a 
pattern for the priesthood, temple, sacrifices and mythology. The func-
tion of the cultus was defined (Chapter III), suggesting that the cultus 
served many purposes both consciously and unconsciously conceived. A 
similar. study \IJas made of prophecy. A his tory of the prophetic movement 
(Chapter IV) revealed two distinct types of prophetic r61es, one origin-
ating in Canaanite traditions which involved professional groups of proph-
ets and a second, characteristic of the desert, where individuals were 
inspired to deliver oracles. The adoption of the former type by the 
Israelites was observed in the development of the 11 Sons of the Prophets, 11 
characterized by a nationalistic-religious fervor common also to the 
individual prophets of the eighth century who otherwise may have contin-
ued an old desert tradition. An examination of the role of prophecy 
(Chapter V) disclosed the number of prophetic roles that were practiced 
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and recognized in Israel and illustrated differences between prophets 
"'ho hired themselves out and prophets whose message could win for them 
no remuneration. 
Against this background, the pre-exilic, canonical prophets were 
considered. The message of Amos' (Chapter VI), the shepherd, centered on 
social injustices practiced by the wealthy against the peasants and Amos 
saw the cause of this injustice in the sacrificial system that allowed 
ritual to replace social responsibility. Therefore, he advocated the 
abolishment of the cultus. Hosea (Chapter VII), who may have been a 
priest, was concerned primarily "YJith the international problem which he 
believed was caused by the degeneracy of his people after they had begun 
to adopt Baalistic practices and gods. Isaiah (Chapter VIII), too, was 
interested in the international scene because of his scribal duties in 
the royal household and, although himself an aristocrat, he could iden-
tify himself with the oppressed masses and r~alized that unless social 
justice became an integral part of Hebrew religion, Israel was headed 
for calamity. And the oppressed peasants had their own spokesmen, for 
example, Micah (Chapter IX), who being personally involved like Amos, 
could best express the dissatisfaction of the poor and the need for so-
cial justice, but where Amos used the cultus as a scapegoat, Micah prac-
tically ignored it. Almost a century later, Jeremiah (Chapter X), who 
belonged to a priestly family, observed the logical conse~uences of the 
behaviour described by the earlier prophets. By this time the people, 
too, were pressed by the unstable political and economic situation and 
turned toward the cultus in sincere fervor. Jeremiah warned them first 
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that cultic responsibilities were not the only responibilities of men, 
and s~cond, even cultic responsibility could not be fulfilled within the 
framework of the contemporary degenerate cult. And then Israel reaped 
the consequences of continually ignoring the prophetic spirit. In 587, 
the independ~nce of the Israelites was lost and the voice of prophecy 
was silenced. 
2. CONCLUSIONS 
i. Amos, Hosea, Isaiah; Micah, and Jeremiah are separate and 
distinct personalities. The evidence presented in this dissertation 
contradicts Haldar 1s statement that 11 it is hardly feasible to speak of 
1· 
single personalities distinct from the crowd. 11 Any attempt to general-
ize about the llprophetic mind 11 arust be tempered by a realization that 
the men called prophets did not form a homogeneous group, but belonged 
to quite different political, economic and vocational societies. 
ii. Amos, Hosea, Isaiah, Micah, and Jeremiah do not fit into any 
simple vocational pattern. A uniform pattern can only be.obtained by 
radical treatment of the given evidence and unfounded suppositions where 
no evidence is available. The commonly used apellative, 11 prophet, 11 is 
not helpful because there were many prophetic roles and few attempts 
have been made to define the unique role of the canonical prophets and 
how they earned their living. In their nationalistic and religious 
1. A. Haldar, Associations of Cult Prophets Among the Ancient 
Semites (Uppsala: Almquist and Wiksells Boktryckeri, 1945), p. 120. 
195 
fervor they resemble the 11 Sons of the Prophets,ll but there is little 
evidence that they joined prophetic groups, experienced ecstacy or 
received remuneration for their work. The very tenor of their message 
excludes the possibility of their belonging to any traditional, profes-
sional, prophetic pattern. The attempt to call them priests is limited 
by the contradictory evidence found in Amos and the silence of texts 
other than Jeremiah. Attempts to generalize that they were spokesmen 
for the Rechabites or other special interest groups face the problem of 
insufficient evidence. 
iii. The attitudes toward the cultus are varied and not fully 
discernible. A specific conclusion relevant to each of the prophets con-
sidered has been made at the end of each chapter from VI-X. Certain 
generalizations may be made. All of the prophets expressed opposition to 
the cultus based on one of two factors: (1) the cultus sanctioned prac-
tices or things to ~hich the prophet was opposed and, \2) the use of so 
much non-Yahwistic .ritual often led some Israelites to replace Yahweh 
'IIi th the Canaanite gods. 
The breadth of sanctions applied by the cultus was very wtde. 
It included political and religious institutions, ethical codes, economic 
systems and social customs. Criticism of the cultus may have been moti-
vated, not primarily by disatisfaction with religion in the narrow sense 
of the "'ord, bu:t by criticism of any of the many activities and things 
sanctioned by the cultus. Motivations behind any single attitude may 
have been numerous and complex. Therefore, it was necessary in this study 
to consider the influences in the lives of the great prophets that may 
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have aligned them with institutions, practices and things not sanctioned 
by the cultus or; placed them in opposition to institutions, practices 
or things sanctioned by the cultus. Often the real issue was economic or 
political, rather than religious. 
~ut sometimes the real issue was religious in the narrow sense of 
the -vmrd. Hosea, for example, criticized the cultus for its intrinsic 
wrongness as well as its extrinsic sanction of wrong. The cultus of 
which h~ speaks focused the adoration and loyalty of the people upon 
false or low values, the Baals, rather than Yahweh. This apostasy broke 
the covenant between Yahweh and Israel, releasing Yahweh from his obli-
gation to protect and bring prosperity to the Israelites. Those who had 
remained loyal to the covenant would naturally oppose an institution that 
was causing the disintegration of the values associated with the covenant. 
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The purpose of this dissertation is to determine the attitudes 
of the pre-exilic, canonical prophets toward their contemporary cultus. 
The approach in the early chapters is historical, describing the origin 
and development of Israelite prophecy and the Israelite cultus and the 
rSle played by each during the eighth and seventh centuries B.C. In 
the remaining chapters of the dissertation, each of the pre-exilic, 
canonical prophets is studied against the background of his specific 
remarks concerning the cul~us and his vocational, geographical, 
poli~ical and religious position. This approach is primarily problem-
atic, evaluating the approaches of various scholars, including those of 
the Scandinavian traditio-historical school. 
Any attempt to generalize about the 11 prophetic mind11 must be 
tempered by a realization that the men called prophets did not form a 
homogeneous group, but belonged to quite different segments of the 
Israelite social and economic strata. Further, they do not fit into any 
simple vocational pattern. The commonly used appellative, 11 prophet, 11 is 
not helpful because there were many prophetic r~les, professional and 
non-professional. The tenor of their messages excludes the possibility 
of their belonging to any traditional, professional, prophet~c order. 
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Based on the evidence presented in this dissertation, the following 
conclusions are stated regarding the individual prophets: Amos was not 
a professional prophet; he was tta shepherd and a dresser of sycamore 
trees." There is not sufficient evidence to suggest Hosea• s vocation, 
although he may have been a priest. Isaiah 1 s vocation is uncertain, 
but there is strong evidence that he was a scribe in the royal palace. 
Micah 1 s vocation is likewise uncertain; the best evidence indicates 
that he was a peasant artisan or farmer. Jeremiah was a priest until 
his prophetic call and his priestly vocation may have continued during 
his prophetic career. 
The prophetic attitudes toward the cultus were greatly influenced 
by their opinion of the activities, institutions and social customs 
sanctioned by the cultus and often the real issue involved in their 
criticism_of the cultus was economic or political, rather than 
religious. _Sometimes the real issue was religious in the narrow sense 
of the word. Hosea, for example, criticized the cultus because it 
focuse~ the adoration and loyalty of the people upon false or low 
values, the Baals, rather than Yahw·eh. This apostasy broke the covenant 
betw~en Yahweh and Israel, releasing Yahweh from his obligations to 
protect and bring prosperity to the Israelites. 
Amos objected to the cultus because it was an official sanction 
of a way of life that was disintegrating the old Israelite social values, 
resulting in gross injustice to Amos and his people. He advocated the 
abolition of the cultus. Hosea believed that the cultus was not serving 
its rBle! primarily because of poor leadership which left the people to 
idolatry, immorality and apostasy. He advocated a purification of the 
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cultus. Isaiah 1 s major criticism of the cultus was its rapid expansion 
in process of which the legitimate objectives were lost from view. He 
would sanction a purified cultus. Micah was not keenly interested in 
the cultus. His first concern was social justice and he considered 
the cultus only in relationship to this concern. Therefore, there is 
no plan expressed for the cultus, but there is the tacit implication 
that the cultus would be tolerable if it did not interfere with social 
justice. The emphasis of Jeremiah suggests that the people had a 
sincere desire and need for a cultus, but they are condemned for 
misunderstanding their obligations in regard to the cultus and the 
leaders are condemned for aiding in this confusion. Jeremiah would 
have s~pported an enlightened public practicing of a well administered 
cultus. 
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